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The aphorisms of Pataiijali on the Yoga Sûtras are contained in 
| four chapters and are nearly two hundred in number. The author of 
। i : the aphorisms is said to be the same Pataüjali who wrote the famous 
| . Commentary on Páninr's aphorisms, under the name of the Mahabhasya 

or the Great Commentary. Another work is also attributed to him—the | 

great work on Medicine. Jfso, he was not only a great Grammarian 

and a great Philosopher, but a Great Physician. He prescribed for the 

body, mind and spiritall three. The age of Patanjali is now generally 
| fixed at three centuries before Christ.* 
TIME The word Yoga comes from a Sanskrit root which means “ to go to 
| trance, to meditate.” Others however derive it from a root- which means 
to join ; and Yoke in English is said to be the same word as Yoga. Both 
roots are feasible—in the case of the root to join, Yoga would mean the 
science that teaches the method of joining the human soul with God. 

The philosophy of Patafijali is essentially Dualistic. The Jivas or. 
Purusas or human egos are separate individual entities and exist from 
eternity ; so is also Prakriti, and so also Iévara or God. It thus believes 
in three Eternal co-existent principles, the God, the Man and the Matter. 

But man is found to be involved in matter, to have fallen from its 
pristine state of purity. The aim of Yoga is to free (viyoga) man from the 
meshes of matter. But the highest form of matter is mind—the C itta 
(a term which would include that which is technically known as manas, 
as Ahamkára and as Buddhi) The students of Sánkhya need not be told - 
that the first product of Prakriti or the root-matter is Mahat or the Great 
Principle—the Buddhi, then comes the Ahamkára or I-principle—the 
| matter through which canfunction the I-ness : and then the Manas or 
^ tho matter which is the vehicle of thought. These three vehicles—the 

thought-vehicle (Manas), the l-vehicle (Ahamkára) the Pure-Reason- 

|». vohicle (Buddhi)-—constitute Chitta or the subtlest form of Matter. To. 
# free man from the fetters of this Chitta is thus the problem of Yoga. 
ad The man when freed from all vehicles, remains in his own form 
* called Svat dpa. It is not made of Prákritic matter. It is the body which 
| belongs to man—is part of man from eternity—the body in which he 


^ Boe Dr. Rajendra Lala Mitra's preface to his Edition of the Yoga Aphorisms of 
Patafijali and also his paper on Gonikáputra and Gonardiya as names of Pataijali, pp. 264 
et "J. of the Journal of the Asiatic Society of Bengal for 888. 
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dwells in Mukti in super-celestjal worlds. Itis the body in which the 
Triune God is directly active—Isvara, Prana and Sri—or the Father, the 
Son and the Holy Ghost. This svarüpa—deha, is the body of Prána—the 
body of Christ of the Gnostics. This is the incorruptible undecaying 
body, the spiritual body. | | | g 

But when man is not in his Own-Form (Svarüpa) he functions 
naturally in the lower vehicles, and his form is there the form of his vehicles - 
—whether it be of Buddhic, Ahamkáric or Mánasic matter. In fact the man 
of Psychology is this triad—Ahamkára, Buddhi and Manas. 

The human consciousness in whatever lower body it may function 
is always a dual consciousness—it must be alternately pleasurable or 
painful. Pleasure and pain are the marks of consciousness functioning 
in Chitta. The Svarüpa consciousness is only above all pains 

Next to this primary division of all consciousness, as regards their 
nature ; the consciousness as regards its quality is five-fold:—(l) it may be 
à true consciousness of some objective reality—something which is out- 
side the man and his vehicles ; or (2) it may be an incorrect consciousness 
of outward reality ; or (3) it may be a hallucination ; or (4) it may be non- 
perception of anything external but of rest; or (5) it may be the reviv- 
ing of old perceptions. In other words, the .consciousness looked at 
from the subjective or emotional point of view is either pleasurable or 
painful; looked at from the objective or cognitional point of view it is—(i) 
true perceptions, (ii) false perceptions, (iii) hallucinations, (iv) sleep, and 
(v) memory | | 

Thus both the emotional and the intellectual aspect of the Chitta— 
or the Triune Man is to be checked. Buthow is it to be checked. The- 
answer is by constant practice and want of attachment or Dispassion. 
There-must be constant exertion to keep the mind on. one point. This 
is called Abhyása. The intellectual functioning of the Chitta is to be 
checked by Abhyása—putting the mind to think of one object, and as. 
8007 as it strays away from it to bring it back again to the same point 
This practice or Abhyása, steadily persevered in, would make the mind 
one-pointed, with the help of Viveka or discrimination 

As regards the emotional sides of the mind, it must be checked by 
Vairágya or dispassion. Pleasure or Pain, attraction or repulsion, love 
aud hatred can be controlled only by this world-weariness-—realisation that 
there is nothing in this world or the next worth striving after, worth 
desiring or worth hating. The highest form of Vairágya will be attained 
when one will realise his separateness from all Prákpitió vehicles—when | 
he can say “ I am not Body, or Desire, or mind, or Reason or I-ness." 
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The state of Samadhi or trance induced by Practice and Dispassion 
is two-fold—Samprajiiata and Asamprajnata. In the first, the man has 
shut off from his consciousness all external impressions, but his internal 
_ self-initiated activities have not ceased. In the other, even these are 
stopped 

There are some entities whose consciousness is in a state of Samá- 
dhi naturally, who have not to acquire it by any exertion. These are the 
classes of beings called Videhas and Prakritilayas. Their consciousness 
is cosmic. The Videhas are Devas. They are Mukta from the begin- 
ning: but in some future Kalpa they may come into the world-cycle. 
The Prakritilayas are Adhikári Purusas, the great office-holders in the 
cosmic hierarchy. They are the perfect ones of the past Kalpa. 

In the case, however, of ordinary entities—for the Videhas and the 
Prakritilayas do not stand in need of Yoga—the method of suppressing 
Chitta-functions consists in having faith, energy, retentive memory, medi- 
tation and wisdom. One must cultivate these qualities in order tg 
become a successful Yogi 

The success is quicker according to the amount of energy put in 
by the person in his practice. But the best and the safest method of 
Yoga is the love of God. Loving God with all one’s heart and soul, — 
would quickly bring about the cessation of all mental functions. God is 
a spirit untouched by sorrow, action and its fruition. He is Omniscient, 
He is the Teacher of all, and from eternity. His mystic name is Om. 
One must recite this Om constantly meditating on its letters and their 
imports; and thus all obstacles to concentration will be removed, and 
the Inner Self will manifest itself. The obstacles to concentration are 
disease, languor, doubt, heedlessness, laziness, sensuality, delusion, &c 
mentioned in I. 30. But when the mind is concentrated, there is no pain 
or despondency, no fidgetiness, no difficulty of breathing. To attain 
concentration and remove these obstacles, the aspirant must practise to 
fix his attention on One Point, One Truth. Of course the highest 
[ruth is God and so the constant attitude of the mind should be God- 
pointed. 

The aspirant must strictly regulate his conduct as regards others. 
Ife must show happiness and feel happiness when dealing with those 
who aro happy. Let him have no feeling of jealousy towards them. He 
must show compassion towards those who are suffering. He must not 
be callous to the miseries of others. He must be complacent towards the 
virtuous, and hate not the sinner. These are the moral attributes that he 
must try to cultivate. 
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There are, however, Some particular methods which quickly bring 
about concentration ; one of them is the regulation of the breath. The 
monotony of slowly breathing iu and breathing out brings about hyp- 
nosis. Fixing the attention on various parts of the body, such as the tip 
of the nose, palate, &c., are also helpful. The astral senses are deve- 
loped by this means, and when the practitioner gets first-hand knowledge 
of astral sights, sounds, &c., his doubts are removed, and he feels more 
earnestness in pursuing the path. | 

If the astral development is not wanted, the practitioner may 
concentrate his attention on the light in the heart: and upon the thought 
“Tam.” This also steadies the mind 

Or he may fix his attention on some great and holy saint or sage— 
such as Zoroaster, the Buddha, the Christ, &c 

Or he may fix his attention on the objects of his dreams. Some- . 
times in dream he may be shown a great Deva or a great Teacher. 
Let him not reject it as fancy. By fixing his attention on it he may 
acquire steadiness of mind. | 

Or he may fix his attention on the ideas that pass through his mind 
just before he goes to sleep, the pictures that arise when one is half-awake 
and half-asleep—the hypnopompic (as Myers calls them). Or he may fx 
his attention on the pictures that one sees just before awakening—the 
hypnogogic. If he can fix his attention on these, he may easily pass into 
hypnosis. | | 

By such concentration all mental impurities are removed, and the 
mind becomes like a pure crystal that reflects truly and correctly all 
objects that are presented to it. They are no longer distorted pictures 
or dim and dull reflections of outer verities. The mental vehicle is 
purified, and the knowledge that now arises is far more true than 
any knowledge that he had before. The mind, however, enters as an 
element in every such knowledge, and the past ideas and memories 
tinge such knowledge. This state is called Savitarka or mixed up 
trance. But when the mind reflects only the object, without adding — 
to it anything from its own associations and storehouse, it is pure 
idea and is Nirvitarka Samadhi. In this state the light of the Self shines 
outon purified mind. It is not only a pure crystal that faithfully reflects 
the outer objects, but it is illumined, as if it were, by a light which was 
dormant within its own inmost centre. Such a mind is called the Truth- 
bearing mind. It has truth within it and truth without—a mass of truth 
—a tree carrying the fruit of truth—a female full with truth. Up to this 
time the objects of the mind were mere ideas and inferences, mere thoughta, 
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Now the contents of the mind are things, the very things as it were, and 


not merely thoughts of things. The mind modifies itself, as it were, into 
the very thing itself; and thus the thirg is known more truly and essenti- 
ally than it was known ever before. In thisstate of mind, the time 7 


_ and space cannot impede the perception of the object. The object may 


be inside a box, behind a wall or hundreds of miles off, the mind faithfully 
reproduces it. ‘The object may be the subtlest and the minutest, not visi- 
ble even under the strongest microscope, the mind reproduces it. For it 
no longer depends upon the senses for its knowledge, but has become the 
all-sense itself. In this way the mind becomes the highest sensory :— 
by constant practice the mind gets into the habit of reflecting the trance 
objects. But even this habit is ultimately to be conquered if one wishes 
to rise to the higher levels of what is called the seedless trance 

The First Chapter thus, in fifty-one aphorisms, gives what may be 
called the theory or the science of Yoga. An ardentand intelligent person 
can learn enough from this chapter alone to become a practical Yogin. 


But for men of ordinary intellect, more detailed teaching is necessary, o 


The Second Chapter enters into such teaching. It may be called the art 
of Yoga—the technique of it 
= Theart of Yoga consists in bringing under control and purifying 
the three lower vehicles of man, namely, the body, the mind and the 
spiritual Self—the astro-physical, mental, and the causal bodies. The 
astro-physical body is to be purified and brought under control by what 
are called ascetic practices,— early rising, bathing, fasting, bearing hard- 
ships, etc., in short, all that go under the name of Tapas—or austerities. 
Themental body must be purified and strengthened by study, by acquir- 
ing knowledge. An ignorant person cannot be a Yogî. The causal or 
spiritual body isto be developed by entire devotion to God. Thus an 
atheist cannot be a true Yogi 
These three helps-—austerities, study and resignation to the will of 
God—facilitate trance and remove “ afflictions.” The “ affliction” is the | 
technical name of certain intellectual and emotional weaknesses to which 
ull human beings are liable. "They are five in number :—(l) The first is the 
Nescience or Wrong Notion of things objective— mistaking the non-eternal 
for the eternal, the impure for the pure, the painful for the pleasurable, 
tho non-Self for the Self. (2) The second is the wrong notion about things 
Kubjective—identifying one's Self with the vehicles in which the Self 
functions, taking the bodies for thesoul. ‘These two are intellectual defects, 
(3) The third is the emotional weakness, It is the desire natural of man, 
running after pleasant things. (4) The fourth also is emotional— hatred of 
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things that give pain. Thus these two—love and hatred—are emotional 
- defects. The fifth defect is neither intellectual nor emotional—it is instinc- 
tive—the instinct of self-preservation— the instinctive fear of death—the 
love of life. These are the five “ afflictions " of Yoga—Avidya, Asmitá, 
Raga, Dvesa and Abhiniveda—Nescience, Egoism, love and hatred and 
instinctive dread of death. These “afflictions ” are destroyed by meditation 
and the methods already mentioned. | | ` | 
These “ afflictions " are the root of the body of transmigration, the 
root of re-incarnation, of birth, life and suffering. The pleasure and pain 
which a man suffers are the result of his past acts, the virtuous acts are 
the seed of pleasure, the vicious of pain. The word “ affliction” is thus 
a purely technical term, forit includes the high heavenly pleasure also 
which is the result of virtuous actions, But in the philosophy of Yoga— . 
as well as that of Sànkhya-—all such pleasures are also considered as pains: 
because philosophically the world is painful, all its experiences, even those 
which people call pleasurable, are painful to the philosopher. This is 
stated in the memorable aphorism, II. 5, p. ]00 | 
All world-experience being thus painful, the philosopher seeks to 
find the root-cause of this experience and: this is the conjunction of the 
knower and the knowable—the Self and the not-Self. Because man is tied 
with mind, and cannot extricate himself from the embraces of mind-matter 
— that he suffers. When he masters the mind, and is not her slave, then 
there ie no pain—there is no necessary experiencing of joy and sorrow. 
The non-ego to which the man is tied has the three well-known attributes 
or Gunas—the Sattva, Rajas and Tamas—the Light, the Activity and. 
the Inertia—is the source of all elements, and producer of all sensations 
and senses 
The Yoga system of cosmogony is the same 88 that of the 
| Sáhkhya, so far as the evolution of the world-elements out of the 
Primordial matter called Prakjiti is concerned. It is summarised 
in II. 39. | 
What is the nature of the Self ? "This question naturally arises after 
ono has learned the nature of the non-Self. The man is pure consciousness: 
and the non-Self exists for him. If man is pure consciousness, how does 
he perceive the non-Self ? He knows the non-ego by a sort of reflex ac- 
tion, The mind catches the reflection of the non-Self ; and the man be- 
comes conscious of that reflection. The man is thus the seerof the 
pictures in the mind. The non-ego or the knowable thus exists for the 
sake of the Man. In the state of Mukti, there exists no knowable for that 
Man. Though to the Perfect Man there is no knowable, it does not. 
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mean that the knowable ceases to exist. It exists with regard to the other 
gouls that have not reached perfection | 
A question is often asked : If the ultimate goal is the separation of 


man from the non-Self, the knowable, why was this conjunction between 


the two brought about ? Why was man tied down to non-Self, to matter- 
mind? The answer to this is: In order that Man may perfect his nature by 
acquiring all experiences and passing through them. Unless the Man 
learns all that the Matter-Mind has to teach, the conjunction is not 
broken. The effective cause of this conjunction lies in the Avidyá—the 
Wrong Notion. When, therefore, the Avidyá or Nescience is removed, the 


. conjunction is removed and the Man shakes off the eternal burden. How 


is the Avidyá to be removed? The Avidyá being Wrong Notion, can be 
removed only by Right Notion call Viveka-Khyáti or Discriminative 
knowledge. This discriminative knowledge has seven stages—four deal- 
ing with the phenomenal knowledge and three with the mental or subjec- 
tive notions, as described in II. 27. Itis on reaching this that the title 


of Adept or Kusala is given to the Yogi 


The acquisition of this Adeptship is through the practice of eight- - 
fold Yoga. The famous phrase Astinga Yoga refersto this. The eight - 
accessories of Yoga are enumerated in II. 29. Five of these are external, 
as if, compared with the last three. The eight Ahgas are so important | 
that it can well bear repetition here. BE | 

First, Practise Restraint, t.e., be moral. This restraint or Yama con- 
sists of five sub-divisions:—(a) do not kill or injure any being. Be kind 
to all. Ahimsa; (b) Speak and act truth ; (c) Steal not, nor acquire illicit 
gains ; (४) Practise continence and celibacy ; (e) Be not avaricious. These 
are universal rules. | | 

Second Niyama or Observance. This is also five-fold :—(a) Be clean 
in body and mind, (b) Be contented, (c) Practise asceticism and austerity, 
(d) Study sacred books, (e) Be devoted to God. 

While practising Yama and Niyama, if obstacles arise, always try 
to think of the opposite quality. If he feels a strong desire to tell a 
falsehood, let him not fight the desire, by a frontal attack, by checking it 
Let him substitute the opposite desire—the beauty of truthfulness. If 
he hates another, let him think of the good qualities of that man. If he 
is in danger of breaking the vow of celibacy, let him think of the glorious 
future of the Brahmachári. Pratipakasa Bhávana—thinking of the con- 
trary—is the key of success. Itis the great strategy in this moral battle, 
and is embodied in II. 33. The moral qualities mentioned in Yama, must 
be absolutely observed—no sophistical diminution of their absolute nature 
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is allowed to the Yogi. To him the moral laws are absolute: Thus the 


first rule of Ahimsa says “kill not.” Thisis an absolute rule. There can- 


not be any exceptions or reservations. The enemies of. the country, the 
renegades of religion, the blasphemers of sagesand saints, the murderer, 
the criminal—kill none. To Yogi the vow of non-killing is absolute. He 
must not kill even in self-defence of himself or of his near and dear ones. 
Hence the rule says : “ They (Yama) are the great vow universal, and not 
limited by caste, country, age and condition." (IL 3l). So also with 
truth. One must not lie for the sake of one's country or State or Bráhmana 
or cow, &e. Not only this: there are certain omissions which become 


as bad as actual commissions of these sins. He incurs sin if he causes 


another to do it or permits its being done. 

The third Anga of Yoga is Asana or posture. No particular pos- 
ture is obligatory, but the posture must be such as is steady and easy ; 
not painful or irksome. The various postures given in books of Hatha 
Yoga such as Gheranda Samhita or Siva Samhit& are useful as physical 
exercises, for the otherwise sedentary Yogi 

The fourth Ahga of Yoga is the much abused Pranayama or the 
Regulation of breath. The Yoga has come to inean, in the thoughts of 
many, posturing and nose-closing. But the right regulation of breath as 
a mental and physical effect was pointed out long ago. The Western 
science has come to recognise its advantages. and Books of Breathing 
are not as rare now as they were when we first wrote about it in 
_]882. | e l | | 

The fifth Ahga of Yoga is Pratyahara or Abstraction. It is a state 
of catalepsy when the senses do not come into contact with their objects. 
It is the’ state of the inhibition of the senses. A pistol may be fired near 
the ear of the Yogi and he will not hear it. Ammonia may be held under 
his nostrils and he will not smell it, and, so on. 22 


All the above five are Bahirahga or the external. The internal. 


Yoga which has to deal with the mind and mind alone consiste of the last 
three Ahgas—Dháraná, Dhyána and Samádhi. 

The Third Chapter gives a description of this Antarahga Yoga. The 
Dháraná, Dhyána and Samádhi are collectively called Samyama. 

When the stage of catalepsy is reached, the Yogi fixes his mind on 
any particular portion of his body. This holding the mind in a particular 
part is Dháran& or concentration. 


The continuation of the mental effort to keep the mind there is 


Dhyána or meditation. | 
This meditation (Dhyana) turns into Samadhi or contemplation 


i 


"PE 


INTRODUCTION. | ix 


when the Self is lost as if it were, the object of meditation alone remains — 
in the mind and sliines out alone 
This Samyama—concentration, meditation and contemplative trance— 
is the great instrument of acquiring all knowledge of supersensuous verities. 
It is the strong searchlight of the mind which turned on any object, 
reveals its inmost core. It is the great light of wisdom—-Prajnáloka. 
This Samyama must be applied to plane after plane of nature, 
physical, astral, mental, &c. One cannot jump to a higher plane, leaving 
oif an intermediate plane--the progress is gradual | 
The Yogi who has mastered Samyama as regards a higher plane 
should not desecrate this faculty by employing it in lower planes. He 
who by Samyama, has learnt communion with God, should not waste his 
faculty in thought-reading, clairvoyance, bringing messages from the dead 
to the living or vice versa. He should not squander his energy in hunting 
up the past records in the astral light, nor the shadows of the future in 
the Brahmic Idea | 
What is the state of mind in Samadhi and Nircdha ? Isit a state 
of perfect quiescence of the mental body ? As regards the mental body 
it i8 4 state of perfect stillness so far as the vehicle is concerned, but it is . 
a state of great molecular motion in the mental body itself. The molecules | 
of the mental body are thrown in a very high state of vibration, though 
the body in all appearance is in perfect calm. This vibration of the mo-. 
lecules of the mental body, becomes by practice, rhythmic and this rhyth- 
mic flow is ihe mental peace of Samádhi. "The swing of the vibration lies 
between one-pointedness and «all-pointedness— between the contraction 
to à point and expansion to embrace a whole universe. That which ap- 
pears to be the stillness of Samadhi is perhaps the highest activity possible. 
Even what is called one-pointedness is itself.a state of utmost activity. 
When the mind is one-pointed it does not mean that one idea is indelib- 
ly impressed on the mind like an engraving on a stone, but that the mind 
is working so quickly that the image of one is formed in no time as it 
were, destroyed in no time as it were, and formed again. "This quick succes- 
sion of the same form is one-pointedness. In ordinary states one idea is . 
followed by another idea. In one-pointedness the same idea vanishes 
and re-appears again and again. Thus what is called fixing the mind to . 
a thought is really making the mind reproduce one thought over and over 
again, in the utmost quickness of succession, without the intrusion of any 
foreign thought f F 
The Third Chapter then gives a list of psychic powers and how to- 
acquire them by applying Samyama. The power of knowing the past 
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present and future is by making Samyama on three-fold modifications 
which all objects are constantly undergoing (III. 3) 

Methods are laid down as how to acquire the memory of past births 
how to read the thoughts of others, how to disappear from sight, how to 
get strength, how to see through closed doors, how to know the solar 
system and astronomy, &c., &c. These methods have a meaning only for 
him who knows the practice of Samyama. Without that no amount of 
thinking on the solar plexus will give one a knowledge of internal 
anatomy, &c. | | 

The Fourth Chapter deals with Kaivalya or final emancipation —the 
realisation by Man that he is separated from Mind-Matter. ii 

The psychic powers or Siddhis are either innate, or produced 
through the means of medicinal drugs, or suggestion of Mantra, or asce- — 
ticism or contemplation. Some are born psychics, as Kapila, Sweden- 
borg, &c. Temporary psychic powers may be acquired through anzs- 
thetics, such as chloroform, hashish, &c. Psychic faculties may be 
developed by the recitation of certain Mantras, or the suggestion of sound. 
Some persons have acquired psychic powers through austerities. The 
fifth or contemplation is the method of this Yoga system. 

The born psychics are those who had practised Yoga in their past 
lives. They are like eggs in which the bird has already fully formed— 
break the shell and the bird comes out. But ordinary men are eggs that 
require hatching for lives to develop the bird. ‘The born psychics are 
like a field by the side of a reservoir of water on a higher level. It only 
requires the opening of the sluice to fload the field with water. It 
only requires some exciting cause to make a born psychic a developed 
Yogi. Ordinary men are, however, like fields, which are away from any. 
source of water, and which require to be irrigated by bringing water from | 
a distance, with great exertion, in this life. A Yogi, having attained the 
_ power of Samadhi, sets about destroying his past Karmas. All Karmas 
may be divided into three classes :—(l) The acts done in the past whose 
consequences the man must suffer in the present life: the Karmas to 
expiate which he has taken the present birth or incarnation. They are 
the ripe Karmas (Prárabdha) (2) The Karmas done in the past, but which 
are not ripe, and will have to be expiated in some future life. They are 
the stored Karmas or unripe (Saüchita) (3) The Karmas which a man 
creates in his present life, and which have to be expiated in a future or 
the presentlife. This last kind of act—the fresh Karmas, can be stop- 
ped. By devotion to the Lord and doing everything in a spirit of ser- 
vice, no fresh Karmas are generated. The incurring of debt is stopped 
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The man, however, has to pay off past debts —the ripe and unripe Karmas. 
‘The ripe Karmas will produce their effects in the present life. The Yogi 
does not trouble himself about this. But the unripe or stored Karmas 
require a future birth. It is here that the Yoga is of the greatest prac- 
tical importance. The Yogi is not bound to wait for future lives in 
order to get an opportunity to pay off the debt of Safichita Karmas. He 
simultaneously creates ALL the bodies that those Safichita Karmas require 
«through those bodies expiates all his Karmas simultaneously. Every 
one of such body has a Chitta or mentality of his own. This is the 
Nirmána-chitta or the Artificial mind—like the Pseudo-Personalities | 
of hypnotic trance. These artificial minds arise simultaneously like 
so many sparks from the Ahamkárie matter of the Yogi’s Self, and they 
ensoul the artificial bodies created for them. These artificial bodies 
with artificial minds in them walk through the earth in hundreds— 
they are distinguished from ordinary men by the fact that they are 
perfectly methodical in all their acts, and automatic in their lives. All 
these artificials are controlled by the consciousness of the Yogi. One 
consciousness controlling hundred automatons. Every one of these 
automatons has a particular destiny, a particular portion of the Saiichita 
Karina to exhaust. As soon as that destiny is fulfilled, the Yogi with- 
draws his ray from it, and the “man” dies a sudden death—a heart 
fuilure generally. | 

Now what is the difference between the ordinary mind and the 
Yoga-created mind—the natural Chitta and the artificial Chitta. The 
natural mind by experience gains a habit, the impressions are stored in 
it and they, as Vasan‘s, become the seeds of desires and activities. The 
artificial miad is incapable of storing. up impressions in it. It has 
no Vásanás and consequently it disintegrates as soon as the body falls 
down. 

The actions performed by the Yogi, through his ordinary or the. 
. xtraordinary bodies—through the body with which he was born, or 
through the bodies which he gives birth to by Yoga power— are no actions 
In the ethical sense of the word. They are not Karmas—neither good nor 
lad, They are the paying up of the past debts, and not incurring of | 
fren liabilities. With ordinary men the actions are good or bad, or a 
mixture of both—white or black or gray, all such actions produce their 
.(oob—particular kind of birth, particular length of life period, particular 
hinds of life experiences—or produce their effect as tendencies to certain | 
hind of actions, Both kinds of effects constitute the fate or the destiny | 
uf man, | 
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Tendency is memory. The essence of memory is converted into ten- 
dency. The tendencies with which a man is born are the extracts of all 
the memories of a particular kind. The events of the past life are not 
remembered, but from the tendencies of the present life one can easily 
infer what those events must have been to give rise to these tendencies. 
The surgical operation may be forgotten, because performed under 
chloroform, or in infancy, but from the nature of the cicatrix one can 


infer what must have been the nature of the operation. Therefore, the 


Smriti (memory) and Samskára (tendency or habit) are really one (Eka- 
rapatva)—IV. 9. Acts produce habits, habits lead to acts—the circle of 
Vásaná is eternal, and beginningless. Is it possible to break this chain. 
of habits and acts, acts and habits? Jñâna is the only means. Through © 
Jiiáua alone is possible to destroy this inexorable chain of causation. 

Now what is this Jñâna or wisdom? It is the realisation of the 
distinction between the Purusa or Spirit, and Prakriti or mind-matter- 
energy. Purusa is pure consciousness or rather Chitdakti-—power of 
consciousness. By his proximity to Prakriti (mind-energy-matter) it 
induces in the latter his quality. This induction takes place in the 
purest part of Prakriti in the Buddhic-essence (the mental portion of 
Prakriti): Just as soft iron becomes magnetised by its proximity to iron. 
Thus Chit-sakti or consciousness is two-fold,—the pure consciousness of. 
the spirit or spiritual consciousness and the consciousness of the Buddhi- 
sattva or mental consciousness. The pure Buddhisattva (devoid of Rajas 
and Tamas) reflects the spirit and appears likes spirit and is mistaken for 
it. The Jfiána consists in the discrimination of this difference realising. 
that the Chitta is the instrument and not the Self. In the state of Samá- 
dbi, when this highest knowledge is realised, then arises the positive 
activity of the Spirit. Up to this time the effort was in a sense negative 
only— separating the Spirit from mind-energy-matter. When this separa- 
tion is realised, then the Spirit manifests its own attributes fully. This 
manifestation of the attributes (dharma) of the Spirit on its own plane 
above the planes of Prakriti (mind-energy matter) is the highest form 
of Samadhi. It is positive Samadhi and is called Dharma-Megha Samadhi. 
Dharma means highest activity, above the sphere of causation, where. the 
actions are neither white, black nor grey, an activity that leads to the 
highest end of Man—an activity which is the highest end of Man. It is 

alled Megha or cloud, because this state of Samadhi rains such Dharma, 
—is full of Dharma and Dharma alone. It is the cloud which showers all 
blessings on the lower planes—while the Man himself basks in the Light 
of the Eternal Sun. Every Mukta Yogi is a Dharma-Megha—the Cloud 
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of Holiness—the showerer of good and nothing but good on all creation. - 
A man who has become a Dharma-Megha—a Cloud of Holiness, is above all 
afflictions and Karmas, his mind is free from all taints, and there is no- 
thing that is beyond the scope of his knowledge. Being the Cloud of 
Dharma all attributes are known to him. Then the man is in his Svarüpa. 
—this is Kaivalya, this is Self-realisation—the state of true Freedom, 
though full of highest activity. Such a Man, the Dharma-Megha, the 
Cloud of Holiness, is a blessing to the thirsting humanity—nay a blessing 
to the whole creation 
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THE YOGA DARSANA OF PATANJALI 
WITH | E 
THE SANKHYA PRAVACHANA COMMENTARY OF VYÂSA 
AND | 
THE GLOSS OF VACHASPATI MISRA 


CHAPTER THE FIRST, ON TRANCE (SAMÁDHI) 


Sütra r 


अथ योगानुशासनम्‌ ॥ १ ॥ 
_ wa Atha, now, "m Yoga, of Yoga, or concentration, contemplation (Sama- 
dhi.) अनुशासनम्‌ Anusdsanam, a revised text, or explanation 
l. Nowa revised text of Yoga. 
3^ नमा भगवते वासुदेवाय'। 
यस्त्यक्त्वा BIAS प्रभवति जगतोऽनेकधानुग्रहाय 
प्रक्षीण शाराशिर्विषमविषधरोऽनेकवक्त्रः सुभागी i 
सर्वेज्ानप्रसृतिभु जगपरिकरः प्रीतये यस्य नित्यम्‌ 
gana: स वा$व्यात्सितविमलतनुर्योगदा यागयुक्तः ॥ १॥ 
अथ यागानुशासनम्‌ | अथेत्ययमधिकाराथेः | यागानुशासनं शासत्रमधिकृतं वेदिः 
तत्यम्‌ | यागेः खमाधिः। स च सार्वमामद्चित्तस्य wa: । fad nz विक्षिप्तमेकाग्रं निरुद्ध- 
मिति चित्तभूमयः । तत्र विक्षिप्ते चेतसि विक्षेपोपसजेनोभूतः समाधिने यागपक्षे 
वतेते। यस्त्वेकाग्रे चेतसि agga प्रद्योतयति क्षिणाति च छ शान्कमैबन्धनानि 
ware निराधमभिमुख करोति स संप्रज्ञातो याग इत्याख्यायते । a च 
Ranga विवारानुगत आनन्दानुगतेऽस्मितानुगत इत्युपरिष्टाक्निवेदयिष्यामः 
सर्ववृत्तिनिराधे त्वसंप्रशातः समाधिः ॥ १॥ . 
VY ASA'S COMMENTARY 
és “ Now."—This word here denotes undertaking. A text giving a 
revised critical teaching of Yoga is to be understood as having been 
undertaken 
Yoga is contemplation (Samadhi, trance), and it is a characteristic 
of the mind pervading all its planes. The planes of the mind are :— 
Wandering (Ksipta) ; Forgetful (Müdha) ; Occasionally steady or dis- 
tracted (Viksipta) ; One-pointed (Ekágra) ; and Restrained (Niruddha), 
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Of these the contemplation in the occasionally steady mind does 
not fall under the heading of Yoga, because of unsteadiness appearing 
in close sequenee. That however, which in the one-pointed mind, fully 
shows forth an object existing as such in its most perfect form, removes 
the afflictions, loosens the bonds of karma and thus inclines it towards 
restraint, is said to be the Cognitive Trance ‘Samprajfiata Samadhi). And 
. we shall explain further that this is accompanied by philosophical euriosity 
(vitarka), meditation (vichára), bliss (Ananda), and egoism (asmitá). | 

When however all the modifications come under restraint, the 
trance is ultra-cognitive (Asamprajriáta Samadhi). 

VACHASPATIS GLOSS. . 


Bhagavan Patanjali here composed the aphorism, “ Now a revised text of Yoga, " with 
the object of stating briefly the subject of the treatise he desired to write, sathat it may 
attract the intelligent student and also that the reader may be able to understand with ease. 

The word ‘ Now’ (atha) the first of the sentence is explained :—“ * Now’: —This word 
here denotes undertaking | 

This word ‘now’ does not here denote sequence, as it does in, “' Now there is light." 

The word*anusásana' means here a text-book, the derivative meaning being that 
by which something is taught; and this cannot be begun in sequence of the performance 
of mental and physical restraint. On the contrary however the desire to know and the 
knowledge of realities appear in sequence of the desire to explain the knowledge of 
realities. Assays the Veda:—“ Therefore let him see the self, in the self” after having 

ontrolled the mind and the senses and become desireless, enduring and contemplative, 
(Br. U. IV. 4. 23) 

Although it is possible that the questioning of a student the performance of purifica- 
tory actions (tapas), and employment of alchemy may serve as antecedents, they are not 
to be taken as such here, because the recognition and taking up of the study by a student 
are of no use in making a treatise on Yoga authoritative. Even if there should be no 
student for the time being, the work should be undertaken if authoritative. If however 
not authoritative, it should be given up, even though there be a student asking for it 
The existence of an immediate sequence between the knowledge of truth and the desire 
to explain it is hereby refuted. 

If, however, the meaning is to be taken to be undertaking, then by speaking of the 
Yoga to be discussed by undertaking the work, the whole meaning and object of the work 
is set forth; and the student is easily informed and set to work in the belief that trance 
is the means of the highest good, as set forth in the Vedas, the Smritis, the Itihásas, and | 
the Puránas | 

' The question arises, Is the word ‘Now' to be taken to mean undertaking in all 
works? Because in that case it would mean the same in the Vedanta Sütra. 
Atháto Brahmajijüásá 
४ Now then a flesire to know Brahma,"—I. . | 

To meet this objection the Commentator specifies :—‘ This word here, &e 

Another doubt arises. How is Patanjali, the author of the Yoga Teaching, when we 
have it in the Smriti of the Yogi Yájüavalkya, that Hiranyagarbha and no other ancient 
was the original teacher of Yoga. For this reason the author of the aphorisms has used 
the word 'Anusásana' (revised text) which means teaching after it has already been 
taught, not only teaching. 
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Because the word ‘Now’ means here an undertàking, the Commentator says that 
the meaning is that, ‘a text giving a revised critical teaching of Yoga is to be understocd 
as having been undertaken 


But why should it be said that a work teaching Yoga is undertaken here ? It is Yoga 
itself that is intended to be discussed here | 
For this reason is it suid:—‘Is to be understood, &c.’ It is true that Yoga is spoken | 
of as the subject of discussion here. It can, however, be discussed only by means ofa | 
work treating of the subject. The action of the teacher works through the instrument 
and does not directly operate upon the object. With the object of specifically mention- 
ing the action of the teacher, his work treating of the subject of Yoga is to be understood 
as having been undertaken. Yoga, however, is to be undertaken as the subject of the work. 
It should also be known that the hearing of the sound of the word ‘atha’ (now) when 
used to denote undertaking, is considered auspicious, like the sight of a jar full of water, 
which some one may be carrying 

The Commentator now removes the doubt as to the meaning of the word ‘ Yoga,’ 
which arises from its ordinary connotation. Thus says he,“ Yoga is contemplation.” 
The word ‘ Yoga’ is derived from the root Yuj, to contemplate, and not from the root Yujir, 
to join, in which latter case it wonld mean conjunction 

Another question arises again. Trance (Samádhi)' is to be described later on as 
being only a branch of Yoga. How can it then be that a part only may be the whole ? 

The Commentator adds for this reason:—'and it pervades all its planes. It is the 
word ‘and’ (cha) which distinguishes the whole from the part. 

The planes are the states to be mentioned later on, the Madhumati, the Madhupratiké, 
and the Visoká. They are the states of the mind in which the potencies only are left in 
residue in the mind. Yoga, defined as the restraint of mental modifications, is present in 
all these planes, i. e., in all these states of the mind. Not so the trance which is only a 
branch of it 

Yoga is given here only its root meaning of contemplation, because the statement 
is made here only as an incentive to study, without intending to emphasize the distinc- 
tion between the whole and the part. The real meaning of the word ' Yoga' is only the 
restraint of mental modifications 

For the refutation of. those who say that the restraint of mental modifications is 
dependent upon the self, by reason of the modifications themselves being cognitions and 
therefore dependent upon the self, it is said :— and it is a characteristic of the mind,’ 

By the word ‘mind’ (chitta) the internal organ, the will-to-know is hinted at. The 
power of consciousness, which is constant in its eternity and thus unchangeable, cannot 
have the faculty of knowledge for its characteristic. The will-to-be, which is the same as 
the will-to-know, however may. This is the meaning. 

Grant that, but if the Yoga pervades all the mental planes, then, the wandering, the 
forgetful and the distracted planes of the mind too should be understood by the word 
‘Yoga’ showing as they do the. restraint of certain mental modifications relatively to . 
the others. To remove this doubt, the planes to be taken and rejected as falling with- 
in ‘ Yoga’ are mentioned, beginning with the word, ‘ wandering, &c | i 

The wandering plane or condition of the mind is that in which it is always thrown 
by disturbing Energy (Rajas) towards these and those objects, and is thus extremely 
unsteady | 

In the forgetful condition, the mind is possessed of the modification of deep sleep on. 
account of the excess of inertia (the quality of Tamas) 

The occasionally steady or distracted is differentiated from the wandering. The dif- 
ference consists in the occasional steadiness of that which is for the most part unsteady. 
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This excess of its unsteadiness is either acquired, or brought about by the obstacles of 
disease, disinclination, &c., to be mentioned later. 

The one-pointed is that which moves along one line only. 

The restrained mind is that in which all the mental modifications have been res- 
trained, and exist only as potencies, . 

Of these, the wandering and the forgetful modifications are not denied here expressly 
the status of Yoga, being far removed as they are from that state, inasmuch as notwith- 
standing the existence of relative restraint in them, they do not even form links in the 
chain of causes which lead to the highest good, and because they are in conflict with the 
nature thereof. To the occasionally steady, however, the status of Yoga is expressly 


denied, because in this case it is possible to mistake it as such on account of its occa- 


sional manifestation of steadiness over existing objects of knowledge. In the occasionally 
steady mind the contemplation does not fall under the heading of Yoga consisting as it - 
does only of an occasional steadiness of the mind over an existing object. Why? Because 

it is followed in close sequenee by its contrary state of unsteadiness and inapplication. 

Having fallen as it does in the midst of the manifestations of a contrary class, its very 

nature becomes difficult to distinguish from -the very first as cause or effect, A seed 

which has remained in fire even for three or four seconds, will most certainly not sprout 

into leaves, even though sown. ; 

Which contemplative mental state is then Yoga, if not the one which follows or is 
foilowed closely by unsteadiness ? 

‘That however which in the one-pointcd mind, &c.’ 

The words ‘existing as such’ keep out an object whose existence is only fastened 
upon the reality. The words,‘in its most perfect form’ are used to signify the best, 
i.e., that which manifests its essence to its utmost capacity.’ This is mentioned because 
the phenomenon of deep sleep also has a mind directed towards the one point which is its 
then object ; that is to say, the quality of inertia (tamas) which though characterized 
by the absence of all other mental phenomena, does still exist as such ; and the excess 
of inertia is bad because it is the cause of the afflietions 

The word, ‘fully’ is used to qualify the words, ‘shows forth, because the showing 
forth, i. e., the knowledge of the realities may be accomplished by verbal and inferential 
cognitions also. Knowledge so obtained however, is not competent to remove nescience’ 
(avidyá) which is directly present in the mind; whereas inferential and verbal knowledge 
are aiter all indirect, the object being absent. The word ‘fully’ (pra) signifies intensity, 
and therefore indicates direct perceptual knowledge. The present sight of two moons 
and the doubt as to any particular direction of space go on existing, even though in- 
ference and authority point the other way. 

Egoism and the other afflictions have their root in nescience. The appearance of 
knowledge means the removal of nescience. Egoism and other afflictions are also removed 


.on the appearance of knowledge, because they are contrary thereto, and because the | 


cause of their existence is destroyed, For this reason the words, ‘ removes the afflictions’ 
have been added to the description 

For the same reason does it loosen the bonds in the shape of actions (karma). It is 
non-antecedent action that is desired to be understood here, by using thé word denoting 
the cause to mean the effect. | 

‘Loosens means renders unfit for the production of effects. It will be said further, 

“It ripens into life-time, life-state and life-experience, if the root exists. "—II. I3 

* And inclines it towards restraint" meaus that it was not so inclined before. 

This cognitive trance is four-fold. Hence is it said, 

‘This is accompanied, &c.’ 
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The ultra-cognitive trance is described by the words, 
* When however all the modifications, &e.' | 
In the cognitive trance are restrained those mental modifications of real cognition, 
&c.,which are of the nature of disturbing energy and inertia (rajas and tamas): and 
this is done by resort to the class of mental modifications which are of the nature of the 


. essence (sattva). In the ultra-cognitive, however, all modifications are restrained. This . 


is the meaning. 


The mental planes of Madhumati, &e., which find their end in.these two states, are 
allthe planes. That which pervades all these planes is called Sárvabhauma, all-pervading. 


Sitra 2. 


योगश्वित्तवृत्तिनिरोध: ॥ २॥ 
am: Yogah. yoga. चित्त Chitta, of the mind, mental, इ Vritti, of the modi- 
fications, changes, various forms, fa: Nirodhab, restraint. | 
2. Yoga is the restraint of mental modifications. 
तस्य लक्ष्णाभिधित्सयेद॑ us प्रववृते | यागक्चित्तवृत्तिनिराधः 
सर्वेशब्दाग्रहणात्संप्रशाते5पि याग इत्याख्यायते | चित्तं हि प्रख्याप्रवृत्तिस्थितिशीलत्वात्‌ 
त्रिगुणम्‌ । प्रख्यारूपं हि चित्तसरवं रजस्तमोभ्यां संसश्मेश्वयविषयप्रियं भवति | तदेव 
तमखाऽनुविद्वमघमोज्ञानाचैराग्यानेश्वर्योपगं भवति | तदेव प्रक्षीणमाहावरणं सर्वतः 
प्रयोतमानमलुविद्ध रजामातया धमेक्षानवैराग्येश्वर्योपगं भवति | तदेव रजालेशमलापेतं 
स्वरूपप्रतिष्ठ सत्त्वपुरुषान्यताख्यातिमात्र धर्ममेघ भ्यानापगं भवति । तत्परं प्रसंल्यान- 
मित्याचक्षते ध्यायिनः। चितिशक्तिरपरिणामिन्यप्रतिसंक्रमा दशितविषया शुद्धा चानन्ता 
च सत्त्वगुणात्मिका चेयमता विपरीता विवेकख्यातिरिति। अतस्तस्यां विरक्तं चित्त 
तामपि ख्याति निरुणद्धि । तदवस्थं संस्कारोपगं भवति स निर्बोजः समाधिः | न तत्र 
किचित्संप्रश्ञायत इत्यसंप्रज्ञातः | द्विविधः स यागर्चित्तवृत्तिनिरोध इति ॥ २॥ 
VYASA 


The following aphorism was composed with the object of formulat- 


J 
ing its definition :— 


‘ Yoga is the restraint of mental modifications 
Because the word, ‘all’ is not put in before (mental modifications) 
the Cognitive also is termed Yoga. | | 
The mind is possessed of the ‘three qualities,’ 


showing as it does 
the nature of illumination, activityeand inertia. 


Mental Essence manifest- 
ing as illumination loves power and objects of sense, when mixed up 
with disturbing energy (rajas) and inertia (tamas). The same pierced 
through by inertia (tamas) approaches vice, ignorance, and absence of 
desirelessness and supineness. The same shining all round with the 
veil of forgetfulness removed, but affected by a touch of disturbing 
energy, approaches virtue, knowledge, desirelessness, and masterfulness. 
The same becomes itself when the least impurity of disturbing energy _ 
irajas) is removed. It then shows forth only the distinction of nature 
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between the Essence of objective being and the conscious principle 
(purusa) and approaches the state of trance called the Cloud of Virtue 
(dharma-megha). This the thinkers call the Highest intellection. (Param 
prasahkhyanam). | 

The power of consciousness changes not. [t goes not from object 
to object. The objects are shown toit. ltis pure and infinite. ‘This 
phenomenon (of the knowledge of the distinct natare of the tivo) is, 
however, of the nature ofthe Objective Essence, and is the ‘opposite 
thereof. On this account the mind freed from attachment to that too, 
restrains even this form of manifestation. In that state it is possessed 
of residual potencies alone. ‘That is the seedless trance. Itis called the 
ultra-cognitive because nothing is cognized in that state 

This is the two-fold Yoga, the restraint of mental modifications 

ACRASPATI'S GLOSS 

The second aphorism is introduced by the words, 

‘This aphorism was composed, &c 

The word ‘its’ refers to the two descriptions of Yoga, mentioned in the previous 
aphorism. 

* Yoga is the restraint of mental modifications s | 

That particular state of the mind in which the’ manifestations of real cognition, &c., 
have been restrained, is the state of Yoga 

The question arises, is not this definition bad, inasmuch as it does not cover the 
Cognitive Trance, in which that class of mental modifications which are of the very nature 
of its essence (sattva) are not restrained ? 

For this reason the Commentator says :—'* Because the word ‘all’ is not put in, &c." If 
the restraint of all the mental modifications were mentioned, the definition would not cover 
the Cognitive Trance. The restraint of mental modifications, however, which checks the 
operation of the vehicles of affliction, action and fruition, comprehends that too. In the 
Cognitive Trance also, the mental modifications caused by disturbing Energy (rajas) 
and inertia (tamas) are restrained, In fact, the Cognitive trance is the restraint of these | 
modifications. 

Why then does the one mind come into relationship with the wandering and other 
(more than one) planes? Further, what is the object of restraining the modifications of the 
mind so conditioned ? To meet this apprehended questioning, the Commentator first takes 
up the cause of the mind thus coming into relationship with different conditions (planes). 

‘The mind is possessed of the three qualities :— 

The Essence (sattva) is there, because it has the nature of illumination. Disturbing 
Energy is there, because of its possessing the nature of activity. The quality of darkness 
(tamas) is there, because of its possessing the nature of inertia l 

The mention of the nature of illumination is suggestive. All the other qfialities, 
therefore, of the Essence of things (sattva), such as brightness, lightness, joy and others 
are indicated . 

By activity other qualities of disturbing Energy, such as remorse and sorrow, otc., 
are indicated 

Inertia is the characteristic modification of the quality of Tamas, the opposite of 


the quality of activity. By the mention of inactivity are indicated heaviness, intercep- 
tion, he] plessness, ete. 


f 
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The meaning is that the mind although one, passes into more conditions than one, 
because it is made up of the three qualities (gunas) and its modifications are various, 
because the ‘ qualities’ beiug unequal, fall into a variety of combinations. 

Now the Commentator illustrates so far as may be, these very planes of the mind, the 
wandering and others, possessing as they do differences of sub-states :—' Mental Essence, . 
&o." 

Mental Essence means the Objective Essence (sattva) which has evolved as mind. 
By saying that the.mental essence has:the nature of illumination, it is shown that the 
mind has the quality of Essence (sattva) for its chief factor. 

When in the mind, the disturbing Energy and Inertia (rajas and tamas) are a little 
less predominant than its own Essence, but equal to each other, then to it are dear power 
and the objects of sense, such as sound, &c. The mind, on account of the Essence being 
its ruling factor, desires to dwell upon reality. But because the reality is veiled by 
Inertia (tamas) it mistakes the attainments of Attenuation (Anima), &c., for the reality ; . 
and desires to dwell and dwells upon them fora moment. Being pushed away, however, 
by Energy (rajas), even from this resting place, it finds not the rest sought after even 
there, but gets only a liking for them. As to sound, &0., why its love of them is well 
established as a matter of course, ever inclining as it does towards them by its own 
nature. It is the occasionally steady mind that is thus described 

While explaining the wandering mind, the author indicates the Forgetful mind also 
by words beginning with, * The same pierced through thereafter by Inertia, &e.' | 

When Inertia flows into the. mind and conquers Energy, then the Energy, having | 
become incapable of driving the veil of the darkness of Inertia away from the Essence 
of the mind. it is rendered lazy by the Inertia, and approaches vice, &c. Ignorance ig 
Untrue knowledge. Further, the knowledge in decp sleep is described as depending upon 
the notion of the absence of all other modifications. Therefore the state of forgetfulness 
(the Muilhá Bhûmi) is a!so indicated. The absence of masterfulness or supineness is the 
non-fulfilment of one's wishes everywhere. The meaning is that the mind becomes © 
pervaded by viee, &e. i -" f 

By the words, ‘ The same when the veil of forgetfulness, &c.,’ the author means that, 
when the same mental Essence shines out in its own nature, then the mind approaches 
virtue, knowledge, desirelessness and «nasterfulness, Forgetfulness is inertia (tamas) 
and the same is the veil. Wbepn the veil is removed, it becomes as above described. It 
| is for this reason that it illuminates all the specialized, the unspecialized, the undifferen- 
tiated phenomenal and noumenal states and the Purusa 

Inasmuch as notwithstanding this, it may not be capable of manifesting virtue - 
and masterfulness on account of the absence of activity, the Commentator says:—' When 
it is affeeted by a touch of rajas, &c.’ The meaning is that because Energy is the cause 
of activity, virtue, &c., exist in that state. 

This gives a comprehensive. description of the mental Essence of the two classes 
of Yogis who have reached the stage of Cognitive Trance, the Madhubhumikas and the 
Prajfüáiyotisas of the middle path. Now the author describes the state of mind of the 
fourth class of Yogis, the Dhyánis or thinkers who have passed the domain of things to 
be known :— 

‘The same mind becomes itself, when the least impurity of disturbing Energy is 
removed. It is for this very reason that it becomes fixed in its own nature. Purified of 
the dross of disturbing Energy and Inertia (rajas and tamas) by the device of heating it 
with the re-agents of practice and desirelessness, the gold of the Essence of the will-to- 
know becomes established in its own’ nature, and becomes the master of the senses and 
their objects, It has thus fulfilled much of its work, but goes on working ; as its great 
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work with the achievement of the knowledge of the distinction between the Objeetive - 
Essence and consciousness, The author says :— | 

“The same becomes itself when the least impurity of disturbing Bnergy is removed 
It then shows forth only the distinction of nature between the Essence of Objective 
Nature and the conscious principle, and approaches the state of contemplation called 
the Cloud of Virtue." The Cloud of Virtue will be described later. -He .describes here a 
term better known among the Yogis :—“ This the thinkers, &c.” The thinkers call the mind 
showing forth the distinction of the natures of the Objective Essence and the Conscious 
Principle, and having the Cloud of Virtue as the other end, by the name of the Highest 
Intelleetion, The mind is here spoken of as an abstraction, because the characteristic 
` and the characterized are intended to be spoken of as one. | 

The Commentator now shows that the power of consciousness is the good and the | 
faculty of discriminative knowledge is not the good. This is with the object of introducing 
the Inhibitive Trance (Nirodha Samadhi), which restrains the mental modifications of dis- 
eriminative knowledge, and brings about the perfect freedom of the conscious principle :— 

* The power of consciousness changes not, &e.” 

Impurity consists in identifying the self with pleasure and pain and forgetfulness. 
Pleasure and pain both cause pain to him who discriminates: Hence they too are to be 
given up like pain. Even the very beautiful gives pain having an end. Therefore that 
also has to be given up by him who discriminates. This impurity and end do not exist 
in the power of consciousness or the Purusa. Hence is it said to be pure and infinite, 

But how is this power of consciousness pure when it takes the forms of pleasureable, 
painful and forgetful objects, sounds, &e., while cognizing them ? And how again is it in- 
finite, when it takes up that form and also gives it up ? To meet this the author says :— 

‘The objects are shown to it.’ | 

It is so described because the objective sounds, &e., are shown to it. It might be impurs 
and finite if it took the forms of the objeets in the same way as does the will-to-be, It 
is in fact the will-to-be that takes the forms of the objects, and presents them to the 
consciousness, which follows its forms. Thence is it said that the Purusa cognizes. 

The doubt again arises, how can an object be known if the power of consciousness 
do not take possession of the will-to-be appearing as an object? If it does take possession, 
how ean it be said that it has not taken the form of the object ? For this reason says 
the author :— | | 

“Tt goes not from object to object." 
Going from object to object means motion, and the teaching is that consciousness does 
not move. But then how does it take possession of that form ? For this reason he says :— 
* The power of consciousness ehanges not.” 

The three-fold change, indicated by eharaeteristie, differentià and eondition, does not 
exist in consciousness, that it may p at on the form of action and thereby change in con- 
junction with the will-to-be, It will be described further on how it cognizes, even though. 
it moves not. 

Thus it is established that the power of consciousness is the good. It. has been said 
that the manifestation of discriminative knowledge is not the good, being as it is of the 
nature of the will-to-be. For this reason it is the opposite of the power of consciousness. 

When even the manifestation of discrimination also is to be given up, what is to be. 
said of the other modifications which are full of shortcomings? This isthe meaning. Hence 
for this reason, the discussion of the Inhibitive Trance is properly introduced. Therefore 
the author says :— 

“ On this account the mind tends to tnrn from it, &c.” The meaning is that it checks 
the indulgence of discriminative knowledge too, by te Higher desirelessness, which jg 
the illumination of knowledge itself, 
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Now he describes what the aspect of the mind is when all its modifications have been 
restrained : — 

“In that state, &c.” That state means the state of Restraint (Nirodha). The nature 
of restraint or inhibition is described :—“ It is the seedless, 

The vehicle of actions with that of afflictions is the seed of life-state, life-period 
and life-experience. The seedless is that which has gone beyond that 

Now the author gives another name of the same which is better known to the Yogis 
and which is descriptive of the mental state, the ultra-cognitive. | 

* Nothing is cognized in that, &c 

He summarizes :—“ This is the two-fold Yoga, the restraint of the modifications of the 

mind." 


Sütra 3. 


तदा द्रष्टुः स्वरूपेऽवस्थानस्‌ ॥ ३ ॥ 


तदा Tadá, then, at that time, at the time of concentration. sse: Drastuh, of 
the seer, of the soul. स्वरूपे Sva-rüpe, in his own nature, or state, अवस्थानम्‌ Avasthá- 
nam, resting, standing, remaining, lying 
3. Then the seer stands an his own nature 


तदवस्थे चेतसि विषयाभावाद्‌ बुद्धिबाधात्मा पुरुषः किस्वभाव इति | तदा द्रष्टु 
स्वरूपेऽवस्थानम्‌ । स्वरूपप्रतिष्ठा तदानों चितिशक्तियेथा कैवल्ये । व्युत्यानचित्ते तु 


सति तथापि भवन्ती न तथा ॥ ३ N 
VYASA 

There being "no object of cognition in that state of the mind, what 
js the state of the conscious principle (purusa) who has identified him- 
self with the cognitions of the Will-to-be? “Then the seer stands in his 
own nature.” At that time the power of consciousness is established in 
its own nature, as in the state of perfect freedom. In the outgoing mind 
it appears to be not so centred in its own nature, though in reality it is 
the same. 

VACHASPATI'S GLOSS. 

Now says he, in order to introduce the next aphorism :— 

* There being no object of cognition in that state of the mind, &c.” The word ‘what’ 
is inquisitive. The meaning is this. The conscious principle is always perceived as the 
very self of the cognitions of the Will-to-know taking on the forms of various objects. 
He is never perceived as separate from the cognitions of the Will-to-know. For this reason 
the knowledge of the will-to-be is of the very nature of the conscious principle, as light 
of the sun. And it does not exist when the mind is in a state of residual potency (sams- 
kara). And no existence can last as such when it has given up its nature.: 

Let it be so. But then why does not the Purusa know the Will-to-be in its state 
of residual potency? To meet this he says :—“ There being no object of cognition, &c." 

It is not the Will-to-know alone, but the Will-to-know which has the objects of the 
Purusa to achieve that is the sphere of consciousness. The objects of the Purusa arë 
discriminative knowledge and the experience of the objective world. These two no 
longer exist in the state of inhibition (nirodha). ‘Therefore the non-existence of objects 
in that state is established. The author gives the answer by the aphorism—" Then the 
seer stands in his own nature." 

2 
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By the word 'svarüpa' (his own nature), the author excludes the appearances of the 
calm, the ruffled and the forgetful (the Santa, the Ghora and the Mfdha) which have — 
been fastened upon ii, The nature of the Purusa is consciousness alone, unaffected by 
the contacts (of objects placed alongside), not the cognitive action of the Will-to-know 
appearing as calm, &c. This is of the nature of contacts. “It is like the redness which 
appears in a crystal pure white by nature, when a Japa flower is placed in contact 
therewith. And it is not necessary that when the things placed in contact are removed, 
the thing with which they have been placed in contact, should also disappear. That 
would mean eneroachment of the one into the sphere of the other. Tho locative case 
is used, because the thing and the nature of the thing are conceived as being separate, 
. although in reality the same, and not distinct 

The same meaning is rendered clear by the Commentator :— 

* At that time the power of consciousness, &c." At that time, in the state of res- - 
traint and not in the state of outgoing mE 

Let that be so. But then the power of consciousness, not standing in its own nature 
when the Will-to-be is in the state of outgoing activity, and becoming established in that 
state when in the state of inhibition; becomes changeful. If it be said that it remains 
established in its own nature even in the state of outgoing activity, then there would 
be no difference between the states of outgoing activity and inhibition. For this reason 
says the author :— | 

‘In the outwardly inclined mind, &c,’ 


The power of consciousness, constant because standing alone, is never disturbed 
in its own nature ; and for this reason is the same inactivity as in the state of restraint. 
The mother-of-pearl does not for certain, put on and give up its true nature, while 
becoming the object of true or false knowledge. The knower, however, fancies it to be 
something different from what it really is. 


In relation to the Inhibitive Trance, the Cognitive Trance also is a state of out- 
going activity. | 
| Sûtra 4 


वृत्तिसारुप्यमितरत्र ॥ ३ ॥ 


aà Vitti, with modifications. सारूप्यम्‌ Sárüpyam, identification, twa itaratra, 
at other times, elsewhere. | 


4. Identification with modifications elsewhere 


कथं तर्हि ? दृशितविषयत्वात्‌ वृत्तिसारूप्यमितरत्र । व्युत्थाने यादिचत्तवृत्तयस्तद 
विशिष्टवृत्तिः पुरुषः । तथा च सुत्रम्‌ | एकमेब दशान ख्यातिरेव दशनमिति । 
चित्तमयस्कान्तमणिकटपं संनिधिमात्रोपकारि हृङ्यत्वेन स्व॑ भवति पुरुषस्य स्वामिनः 
तस्माञ्चित्तवत्तिवाधे पुरुषस्यानादिः सम्बन्धा हेतुः ॥ N 

VYASA 

How then? On account of objects being presented to it, identifi- 
cation with modifications takes place elsewhere. The conscious principle 
(purusa) is not unaffected by whatever may be the modifications of the 
mind in the state of outgoing activity. And so in the aphorism :— 


“ Knowledge is but one; discrimination alone is knowledge." 
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The, mind is like & magnet energized by nearness alone. Being 
seen it becomes the possession of its lord, the purusa. Therefore the reason 
for knowing the modifications of the mind is the eternal relation of the 
purusa. | 

VACHASPATI'S GLOSS. 
For the purpose of introducing another aphorism, the author puts the question, ‘How 
then ? The meaning is this. In what manner does it shine then, if it is not perceived to be 
what it really is. Adding the word which explains the cause, he reads the aphorism :— 


“ On account of objects being presented to it, identification with modifications takes 
plage elsewhere.” . 


Elsewhere :—In the state of outward acKvity, whatever may be the modifications of 
the mind, the calm, the ruffled, and the forgetfy, the same are the manifestations of the 
conscious principle as he exists in that state. ` 


The word Sain Sárüpya (identification) means oneness, This is the meaning. The 
notions, ‘Iam calm.’ ‘I am ruffled,’ I am forgetful’, appear by fastening the modifications 
of the will-to-be upon the conscious principle, by taking the will-to-know and the conscious 
principle to be one on account of proximity, asin the case of the white crystal and the 
Japa flower. This happens in the same way as one looking his face reflected in a dirty 
mirror, becomes anxious and thinks, ‘Iam dim.’ Although the fastening of the conscious 
principle upon the will-to-know, is like the knowledge of sound, &e., only a manifestation 
of the will-to-know, and although this manifestation must be considered to be unintelli- 
gent, having, as it does, its origin in the Prakriti, showing forth as it does the will-to-know 
as the knower, the manifestation shines forth as a manifestation of consciousness, And 
similarly does this 4tma (self) appear to possess false knowledge, although in reality he 
has no false knowledge. He appears as the enjoyer, although he is not the enjoyer, 
He appears as possessed of discriminative knowledge, and illuminated thereby although . 
devoid of it in reality. 

This will be shown further under the apharisms :— 

* Consciousness not moving, takes its form'and thus the will-to-know knows itself as 
such."—22, 4, | 

८ Enjoyment (Bhoga) consists in the identification of the notions of the Objective 
Essence and the Conscious principle (purusa), which are quite distinct from each other.” 
—34. 3 

The Commentator now says that this is recognized by another school also. 
“So is the aphorism, &c. 


The aphorism “knowledge is but one; discrimination alone is knowledge,” is an 
aphorism of the Acharya Pafichashikha 

But how is knowledge but one? The modifications of the will-to-be in the shape of | 
the objects, sound, &e., and in the shape of discrimination, are to be considered Unintelli- 
gent. This is one knowledge. The intelligence of the Purusa is distinct from it. Its 
recognition also is knowledge. For this re£son says, “ Discrimination alone is knowledge.” 

It is in view of the discrimination of the world possessing the characteristics of 
appearance and disappearance, that it is said - 

* Knowledge is but one." 

As to consciousness, it is the nature of the Purusa, not of the diseriminative faculty. 
This, however, is not within the range of the perceptive cognition of the world. It falls 
within the sphere of the inferential and verbal cognitions. This is the meaning. 
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While showing thus that nescience is the radical cause of mental phenomena, in the 
state of outgoing activity, it is also indicated that conjunction, the cause of nescience, 
is the cause of enjoyment, and also that there exists between the two the relation of the | 
owner and the owned. For the purpose of establishing this the Commentator says, 

* Itb becomes the possession of its lord.” 

This shows the relationship. 

But the cognizer, purusa, can only be the lord of the mind, when it ehjoys the beneftt 
of the service rendered by the mind. Andit is not possible that he should so enjoy 
the service without coming into relationship with the benefit rendered; but it cannot be. 
beneficially acted upon, and there it cannot come into relationship. If, on the other 
hand, the enjoyment of the benefit is to be considered to be due to the conjunction thereof, 
then the purusa must be considered to be changeful. 

For this reason he says, “ act by mere nearness.” 

The mind is not conjoined to the purusa; it is merely placed near him. The near 
ness of the purusa is not in space, nor yet in time, on account of the absence of juxta- 
position. It is defined by fitness, The purusa possesses the power of enjoying as sub- 
ject, while the mind possesses the power of being enjoyed. This: is meant by saying 
“ Being seen, the mind becomes the possession of the lord." | | 

The meaning is that it becomes the object of enjoyment by being transformed into 
the form of sound, &e. As to enjoyment, although it is a characteristic of the mind, being 
as it is a modification in the form of sound, &e., still it is spoken of as being a characteristic 
of the Purusa, because of his identifications, with the modifications, on account of the 
absence of the conception of distinctness between the mind and consciousness, 

Thus is established the enjoyment by the Puruga of the service rendered by the 
mind, although he is not conjoined to it; as is also established the unchanging nature of 
the Purusa 

Well then, the relation of owner and owned which is the cause of enjoyment, has its 
cause in nescience, But what is the cause of nescience? There must be some cause 
for it, because no effect can come into existence without some cause, As they say, 

* What to him doth make, 
* Nescience manifest, 
“ Like dream and so forth,” | 

This doubt is removed by putting the answer in the form of a summary :—“ For this 
reason, &c,” | 

The meaning is this. The, cause of the experience of the calm, the ruffled and the 
forgetful forms of mental modifications is the eternal conj unction caused by eternal nesci- 
ence: and the relation of nescience and potentialization (vásaná, in each being born from 
the other in eternal succession is without a beginning like the mutual relation of seed 

-and sprout.) 
Sütra 5. 


वृत्तयः पञ्चतय्यः क्रिष्टाक्िष्टाः ॥ ५॥ 
wem: Vrittayab, modifications, पञ्चतय्यः Panchtayyah, five fold, of five kinds, 
fast: Klista, painful. अक: Aklistáb, not painful 
5, The modifications are five-fold, painful and note 
painful. 
ताः पुननिरोद्धव्या बहुत्वे सति चित्तस्य, वृत्तयः पञ्चतय्यः छिष्टाक्लिष्टा 
कठ राहेतुकाः कमीशयप्रचये क्षेत्रीभूताः किः । ख्यातिविषया गुणाधिकारविराधिन्यो$- 
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क्रिष्टाः । क्विष्टप्रवाहपतिता अप्यक्तिष्टाः । क्किष्टच्छिद्रेष्वप्यङ्किष्टा भवन्ति | अझिएच्छिद्रेषु 
क्किष्टा इति | तथा जातीयकाः संस्कारा वृत्तिभिरेव क्रियन्ते । संस्कारैश्च वृत्तय इति । एवं 
बृत्तिसंस्कारचक्रमनिशामावतेते | तदेवंभूतं चित्तमवसिताधिकारमात्मकल्पेन व्यवतिष्ठते 
प्रलय चा गच्छतीति ॥ ५ ॥ 


VAYSA. 

These then, the five-fold modifications of the mind, painful and 
not-painful, are to be restrained, being many. The painful are those that 
cause the afflictions and become the field for the growth of the vehicle 
of actions (karmásaya) The not-painful are those that have discrimi- 
nation for their object and which oppose the functioning of the “ qua- 
lities.” They remain not painful even though fallen into the stream of the 
painful. They are not-painful even in the intervals of the painful. 
The painful also remain in the intervals of the not-painful. Potencies 
(Faculties) of the same class are generated by the modifications themselves; _ 
and the modifications are caused by the potencies. Thus the wheel of - 
mental modifications and potencies turns round and round. Such is the 
mind which when its objects have been attainefl, rests unmoving like the 


self, or disappears | 
VACHASPATI'S GLOSS. 


Let that be. A man is taught to do what is only possible, And it is not possible to 
restrain the mental modifications without knowing them. Further, no one can count them 
even by a thousand lives of men, Being not counted, how can they be restrained? 
Having this doubt he introduees the aphorism laying down the number of these modi- 
fications. *' These, the five-fold modifications of the mind, the painful and not-painful, are 
to be restrained, being many." Mental modifications as a elass are one: real cognition 
and others are their five forms. For this reason, modifications having these sub-classes are 
five-fold, have five sub-divisions. The plural number is properly used, because these 
modifications are many, on account of the distinetions due to different personalities, | 
such as those of Chaitra and Maitra and others, The meaning is that whoever it may be, 
whether Chaitra, Maitra or any other, the mental modifieations of them all are five-fold 
and no more. The use of the singular number of the word ‘mind’ is for the purpose of 
denoting the class only. It should be understood to mean the minds. 

Now the author mentions a minor classification of the same, as that is useful for the 
purpose of practice. “Painful and not-painful. The object is that the painful are to be 
restrained by the help of the not-painful, and these too by the higher desirelessness 
“ The painful are those, &e This explains them 

The afflictions of egoism, &c., are the causes of certain mental modifications. The modi- 
fications of which the afflictions are the moving causes are spoken of as such, i.e., painful, 
Or to put it another way. Of the Prakriti, which works for the achievement of (the objects 
of) the Purusa, the manifestations of the rajas and the tamas are only the causes of the 
afflictions, and they alone therefore tend towards misery. Affiiction being painful, the 
painful are those in which this affliction, the rajas and tamas manifestation, exists. In- 
asmuch as they come into manifestation for the purpose of supplying the affiictions only, 
they are for this very reason, the field for the growth of the vehiele of actions. The 
meaning is that the Puruga having become conscious of the object which is at hand by 
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means of the manifestation of real cognition, &c., becomes attached to them, or is repelled 
from them, and thus makes the vehicle of actions grow. Those become the painful mani- 
festations which are fertile grounds for the growth of virtue and vice. | 


He describes the not-painful :—“ The not-painful are those, &c.” Discrimination is | 
the illumination of the cognition of the Objective Essence of the Will-to-be, when it flows 


undisturbed. By speaking af it as an object, he suggests the knowledge of the distinction 


between the Objective essence and the Purusa, which is the object thereof. 


And because they have for their object the knowledge of the distinction between 
the Objective Essence and the Purusa, they are for this very reason the opposers of. 
the functionings of the qualities. The function of tho qualities is the initiation of the 
effects, This ceases with discriminative knowledge. Thus the object of the functioning 
of the qualities having been fulfilled, they are said to oppose their functioning, For this 


reason these mental modifications of Real Cognition, &c., are not-painful, 


Let that be. No one is born who has no desires. The mental modifications "of all 
living beings are therefore painful. Andit is not proper that not-painful modifications 
should exist in the midst of the stream of the painful modifications. Nor having fallen 
in the midst of opposing forces, can they be fit to perform any work, even though they 
do exist. Hence to say that the painful are restrained by the non-painful and the non- 
painful by the higher desirelessness, is only a wish. Hence the author says :— 

* Fallen into the stream of the painful too they are the non-painful.” 


Praetice and desirelessness born by the study ofthe Veda, induction and precept 
remain themselves the non-painful even though fallen into the stream of the painful. A . 
Brahmana living in the viilage of Shála which is full of the Kirátas, does not become a Kiráta, ` 


The words “in the intervals of the non-painful" propound an analogy. Because 
they take their place in the intervals of the painful modifications, the non-painful ones, 
not suppressed by the painful, gathering strength in due course by habituation suppress — 
the painful ones themselves. This is what the author says :--“Similar potencies are 
created by modifications, &c." The meaning is that by the non-painful modifications the 
non-painful potencies are generated. This is the wheel of mental modifications and 
potencies which always turns round and round, up to the ultra-cognitive Trance. 

Such then is the mind, which in the state of suppression remains only in the state 
of residual potency and thus stands like the self; and it is said by way of an optional 
mode of expression that it disappears. The final meaning of the aphorism is summarized :— 

* These painful and non-painful manifestations are of five descriptions.” The words, 
6 Five descriptions” give only the sense; they do not give the connotation of the word 
because the suffix *tayap " has never been used to connote description, 


Sütras 6 and 7. | | 
प्रमाणविप्ययविकल्पनिद्रास्वृतय: ॥ ६ ॥ | 
प्रत्यक्तानुमानागमाः प्रमाणानि ॥ ७॥ ` 


प्रमाण Pramápa, real cognition, right knowledge. वपयय Viparyaya, unreal 
cognition, indiscrimination. विकल्प Vikalpa, imagination, verbal delusion, निद्रा 
Nidrá, deep sleep. स्मृतयः Smritayah, and memory. l | 

प्रत्यक्ष Pratyaksa, direct perception. waa Anumána, inference, maa: Aga- 
måh, and verbal cognition, competent evidence. प्रभाशनि Pramánpáni, kinds of real 
cognition, (or proofs). 


ae 
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6. Real Cognition, Unreal Cognition, Imagination, 
Deep Sleep and Memory 

7. Perception, Verbal Cognition and Inference are 
real cognitions | 

ताः fastest पञ्चधा वृत्तयः प्रमाणविपययविकल्पनिद्रास्यृतयः 
प्रत्यक्षानुमानागमाः प्रमाणानि । इन्द्रियप्रणलिकया चित्तस्य बाह्यचस्तूपरागात्तद्विषया 
सामान्यविरोषात्मनाऽयस्य विशेषावधारणप्रधाना वृत्तिः प्रत्यक्षं प्रमाणम्‌ । फलमविशिष्टः 
पारुषेयद्चित्तवृत्तिबाधः । प्रतिसंवेदी पुरुष इत्युपरिष्टादुपपादयिष्यामः | अनुमेयस्य तुल्य- 
ज्ञातीयेष्वनुवृत्तो भिन्नजातीयेभ्यो व्यावृत्तः संबन्धो यस्तद्विषया सामान्याचंघारयप्रधाना | 
बृत्तिरनुमानम्‌ । यथा देशान्तरप्रातेगेतिमञचन्द्रतारकं चैत्रवत्‌ | विन्ध्यइचाग्रासेरगतिः। 
maa हृष्टोऽनुमितो वार्थः परत्र स्ववाधसङक्रान्तये शाब्देनापदिइयते राब्दात्तदर्थविषया 
gra: श्रोतुरागमः । यस्याश्रद्धयार्थो वक्ता न हृष्टानुमिताथेः स आगमः gaa । मूल- 
वक्तरि तु द्रष्टानुमिताथं AJI: स्यात्‌ ॥ ६॥ ७॥ 

VYASA 

These painful and non-painful modifications are of five descrip- 
tions :—Real Cognition, Unreal Cognition, Imagination, Sleep and Memory. 
The Real Cognitions are Perception or sense-cognition; Inference or 
Sequential Cognition and Verbal Cognition. 

Perception is the mental modification which cognizes chiefly the 
specific appearance of an object, being of the nature of both the generic 
and the specifié qualities, and which has it for its object, by means of the 
impression caused therein by the external object through the passage of 
the senses. The result is the knowledge of the modifications of the 
mind by the Purusa, as if they were not all distinguishable from himself. 
We shall establish further on that the Purusa knows by reflex conjunc- 
tion with the will-to-be 

Inference or Sequential Cognition is the mental modification which 
cognizes the generic nature chiefly and has for its sphere the relation 
which exists in objects of the same class with that which is inferred, but 
does not exist as such in objects of different classes. For example, the. 
moon and the stars are moving objects, because they go from one place to. 
another like Chaitra. And the Vindhy& mountain does not move, 
because it is not seen going from one place to another 

An object perceived or inferred by a competent man is described by 
him in words with-the intention of transferring his knowledge to another, 
The mental modification which has for its sphere the meaning of words 
is the Verbal Cognition to the hearer. When the speaker has neither 
perceived nor inferred the object, and speaks of things which cannot 
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be believed, the authority of Verbal Cognition fails. But it does not fail 

in the original speaker with reference to either the object of perception - 

or of inference. | Dl 
| | VACHASPATI'S GLOSS. | 

"The author mentions them by their names, “Real Cognition, Unreal Cognition, Imagi- | 
nation, Sleep and Memory." In enumeration the different parts are understood separately as . 
they are spoken of; and this is a copulative composition in which each word is joined 
to the other in the sense of the word ‘Cha’ (and) which means the joining of the one 
to the other | 

As in the aphorism : -- 

* Nescience is the taking of the non-eternal, the impure, the painful and the not-self 
to be the eternal, the pure, the pleasurable and the self.’’—-5. 2. | 

The definition does not comprehend such confused manifestations of conscious- 
ness, as the forgetfulness of directions and the unbroken circle formed by a fast-moving 
point of light; so even here notwithstanding that the modifications of Real Cognition, &c., 
are mentioned, the doubt may arise, that there are othar modifieations, besides those 
named, in existence. For the removal of this doubt, it was necessary to say Five-fold ? 
It is thereby shown that there are so many modifications and no more.— 6. 

Going to divide the modification of Real Cognition, he gives the general descrip- 
tion of the sub-heads. “The Real Cognitions are Perception, Inference and Verbal 
Cognitions." । र 

Right Knowledge consists in the unknown truth, which becomes the cause of the 
soul's setting about to act. The moans of obtaining that knowledge is the Real Cognition 
(the cognizing of the real), The mention of the division is for the purpose of refuting a 
larger or smaller number of sub-heads 

Out of these the definition of Perception is first given, because that is at the root of 
all other means of knowledge 

* Perception is, &c.” 

By using the words, **of an object" the quality of being merely fastened upon (that 
is, existing as an idea alone) is denied 

By using the words, ‘ which has it for its object’ it is denied that the externality of 
the object is the sphere of the mental idea thereof. By using the words, ‘by means of the 
impression therein caused by the external object, the relation of the idea in the mind 
to the external object of knowledge is shown 

He gives the cause of the impression thereof, even though there be distance between 
(the knower and the thing known) | 

“ Through the passage of the senses.” 


Some say an object is the generic quality alone. Others say, an object is the 
specific quality alone. Other thinkers again say that an object is possessed of both 
descriptions of qualities, the generic and the specific. For their refutation, he says :— 

 *Being of the nature of both the generic and the specific qualities." An object is 
not possessed of the generic and the specifie qualities ; it is of the very nature thereof. 
This will be shown when the question of simultaneous non-cognition is discussed. 

Now he distinguishes the domain of sequential and verbal cognitions from that of per- 
ception :—' Which cognizes chiefly the specifie appearance of an object. The meaning. 
is that although in perception, the generie quality also shines out, still it is subordi- 
nate to the specifie quality. This is only suggestive of direct ‘knowledge—Discrimi- 
native knowledge also is suggested, therefore 

He refutes the contradiction of the result of perceptive cognition. 


CH. I. ON TRANCE (SAMÁDHLI, 6, 7. i7 
* The result is the knowledge by the Purusa of the modifications of the mind.' 
The question is, How can knowledge by the Purusa be the result of a modification 
of the mind? If an axe operate upon a Khadira tree, it is not a Plaksa tree that is cut 
chereby. | 
For this reason he says, ‘as if they were nct at all distinguishable from himself.’ It is 
not the cognitive modification of the mind that takes its place in the Purusa; it is on 
the contrary consciousness reflected in the mirror of the will-to-know, that appears in the 
form of the modification of the object, because the modification of the will-to-know takes 
the form of the object. Thisis the result of the act of perception. This consciousness 
thus reflected in the will-to-know is not separate from the will-to-know (Buddhi). It 
is of its very nature, and the modification thereof in the shape of an object is also of 
the nature of the will-to know. They co-exist in the same place. It is, therefore, proper 
that this should be the result of the perceptive cognition. This we shall show 


For this reason the author says :—' The purusa knows by refiex conjunction with the 
will-to-know | 

Because Verbal Cognition has its origin in the recognition of the relations es- 
tablished by the inferences of the intellect of the hearer, on account of the appearance 
therein of the signs of co-existence, ete. in sequence of perceptive knowledge, it is by 
inference that verbal knowledge becomes possible. For this reason and also because 
inferred knowledge is imparted thereafter by means of verbal cognition, the commentator 
gives the definition of inference before that of verbal cognition. 


“Inference or Sequential Cognition, &c.” 


The inferred object is the object possessed of the characteristic desired to be known. 
Objects of the same class therewith are those similar objects which are placed into the . 
same species on account of the possession of the same generic quality, which is the 
characteristie to be proved. By saying that it exists in objects of the same class with 
thàt which is inferred, the author does away with the presence of contrary and uncom- 
mon qualities in the antecedent. Objects of different classes are those which fall not 
within the same species, These are others than those which fall into the same class, 
are their contraries and mean their non-existence, By saying that they do not exist as 
such in objects of different classes, tho author emphasizes the neceesity of the possession | 
of the generic qualities. Relation is that which furnishes the common bond. This is 
called the linga, the sign which is the common bond, the generic quality. By this he shows 
the characteristic nature of the thing to be proved (paksa, sádhya) and thus does 
away with non-probability 

‘Has for its object,’ (tadvisaya) means that to which it is bound, as the word 
vísaya (object) is derived from the root Shi, to bind 

The author speaks of cognizing the generic nature, with the object of distinguishing 
it from the perceptive cognition. The sphere of inference is limited to the generie quality 
because it is dependent for its birth upon the cognition of relation; and in specific objects 
there can be no cognition of relationship ; and for this reason the common quality alone 
admits of the recognition of relationship. He gives an example :—“ For example." The 
word ‘ and’ (cha) denotes a cause. Because the Vindhya is not a moving object, it does 
not change its location. Therefore when motion is removed, change of place disappears. 
Hence there being change of place,the moon and the stars are moving bodies ; as is 
Chaitra. This is proved | 

He gives the definition of the mental modification of Verbal Cognition :—' An object 
porcoived or inferred by a competent person, &c.” EE 

A competent person is an Apta. Competence (Apti) which radically means “ reach," 
means an all-round comprehension, or the constant presence along with each other of the 
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knowledge of the realities, mercifulness and the skilfnIness in their acts of the instrumenta 
of knowledge, An Apta or a competent or an authoritative person is one who is possessed 
of this. An object seen or inferred by him is the object of verbal cognition. The know- 
ledge obtained by an authoritative person such as above described, by hearing is not 
mentioned here, because knowledge obtained through words has inferential and perceptive 
knowledge for its root, and therefore must be considered as having been mentioned by the 
mention of the two only. . | 

* Transferring of his knowledge" consists in the production of knowledge in the mind 
of the hearer similar to the knowledge which exists in the mind of the authoritative 
person. For that object it is uttered in words, i.e., is made known for causing gain to, and 
removing the disadvantages of the hearer. The rest is easy 

When the speaker speaks of things which cannot be believed :—such as, ‘it is the 
ten pomegranates themselves which will become the six cakes 

‘Has neither perceived nor inferred’ :—Such as one who says, ‘ Let him who desires 
heaven, worship the village tree (Chaitya might mean the Buddha, the temple, &c., besides) 


Such an authority fails | 
The question arises that if it be so, the teaching of Manu, &c., also fails because 


they too speak of things not seen or inferred 
Inasmuch as they say, ‘whatever of the dharma of whomscever is disclosed by Manu, 


all that is laid down in the Veda,’ he was certainly possessed of all knowledge 


For this reason he says:—‘‘ When it has been perceived by the original speaker, &c 
The original speaker is in such teachings, of course, Ishwara : 
Sitra 8 


विपर्ययो मिथ्याज्ञानमतद्गपप्रतिष्मम tic it „ 


विपर्ययः Viparyayah, unreal congnition, मिथ्या Mithyá, of the unreal, wry 


Jnánam, knowing. wag Atad, not its own. रुप Rapa, form. प्रतिष्ठम्‌ Pratistham, 


occupying, standing, possessing 
8. Unreal Cognition is the knowing of the unreal 


_ possessing a form not its own 


विपयये मिथ्याज्ञानमतंदूपप्रतिष्ठम्‌। स कस्मान्न प्रमाणं यतः प्रमाणेन बाध्यके। 
भूता्थेविषयत्वात्प्रमाणस्य । तत्र प्रमाणेन बांधनमप्रमाणस्य हृष्टम्‌। तद्यथा द्विचन्द्रदशनं 
सद्विषयेगेकच हद बाध्यत इति । सेयं पञ्चपर्वा भवत्यविद्या । अविद्याऽस्मितारा- 
गठ्वेषधामिनिवेशा: कु शा इति। एत एवं स्वसंज्ञाभिस्तमा माहा महामेहस्तामिस्रो$ 
न्धतामिस्त्र इति । एते चित्तमलप्रसडनाभिधास्यन्ते ॥ ८॥ | 


VYASA. 


Unreal Cognition is the knowing of the unreal, possessed of a form 
not its own. Why is it not the knowing of the real? Because the know- - 
ledge of the real removes it, inasmuch as Real Cognition has for its 
object a thing as it exists. Therein is seen the removal of the wrong 
knowledge by the right one; as for example, the visual knowledge of two 
moons is removed by the perception which has for its object the thing as 
it really exists, the one moon. 


Cot 


CH. I. ON TRANCE (SAMÁDHL),, 8, 49 

This it is that is the five-fold Nescience. As it is said :—Nescience, 
Egoism, Attachment, Aversion, and Love of life are the five afflictions. 
—3, 9. Thesameare technically called respectively, darkness (tamas), 
forgetfulness (moha), extreme forgetfulness (mahámoha), Excessive dark- 
ness (támisra) and blind darkness (andhatamisra). 


These will be described in the context of the impurities of the mind, 
VÁCHASPATIS GLOSS. 


Unreal cognition is the knowing of the unreal, possessed of a form not its own, 
Unreal congnition :—This is a statement of the thing to be defined. The knowing of 
the unreal, &c., is the definition. It means that it has a form which shines out as if it 


_ were real knowledge 


The words, ‘ possessed of a form not its own, are equivalent to ‘not possessed of- 
the form which is its own.’ As for example, the words, ‘eating what is not dedicated to 
the Pitris, mean ‘not eating what is dedicated to the Pitris.' | 

Doubt also is included in this. There is, however, this much difference. In this, 
the unstability of the form of the notion exists in the notion itself, whereas in the case of 
the perception of two moons, &c., the unstability is brought home by the notion ofthe 
removal thereof | 

The question arises that if it be so, then on consideration, unreal cognition shows 
itself in imagination also, because there also, the real object is not perceived as such, 
For this reason says, it is * the knowing of the unreal," This means that this cognition 
is contradicted by the common knowledge of all mankind. This contradiction exists in 
the case of unreal cognition, but not in the case of Imagination, Forms of cognition due ' 
to Imagination are in common use with mankind, and it is only to those who show the capa- 
cities of a learned man and think thereupon that the knowledge of contradiction appeals 
in this case, ` 
| Thus the question is raised, ‘ why is not that real cognition ? The meaning is that 
the former knowledge is not the one that is removed by the opposite knowledge acquired — 
thereafter ; but that it is the knowledge aequired thereafter that is removed by the former, 
which has been acquired before and nothing contrary to which has appeared, 

Refutes :—‘ Because it is removed by right knowledge. . | 

It might be real cognition if the birth of the latter depended upon the former, Here, : 
however, either cognition is given birth to by its own eause, and is not dependent upon 
the other knowledge. The latter knowledge thus does not take its rise by the destruc- 
tion of the former and its appearanee and therefore, does not consist in the removal of tho 
former, Nor does the appearance of the former knowledge mean the removal of the 
latter, because this does not exist at that time, For this reason, the cause of the exist- 
ence of removability is the absence of the close appearance of contrariety: and the 
cause of the power to remove is the close appearance of contrariety. "Therefore, that 
which is not right. knowledge, is removed by right knowledge, inasmueh as the latter 
has for its object, something which exists as such 

He gives an example :—‘ Therein is seen the removal of the wrong knowledge by the 
right one.’ 

He shows the evil nature of this unreal cognition for the purpose of removal :— This 
it ls that is the five-fold Nescience.’ The meaning is that ‘ Nescience is the generic quality 
of all the five, Nescience, Egoism, &c.' The mistaking of the Unmanifested (Avyakta), the 
Manifested objective existence (Mahat), the Principle of Individuality (Ahahkára), and: 
the five atom-builders (Tanmátras)—the eight . forms of the not-self, for the self, is 


: ` . 
+ — 
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nescience, darkness (tamas). Similarly, the mistaking by the Yogis of the eight attain- 
ments of Animá, &c., which are inauspicious, for the auspicious, is the eight-fold for- 
getfulness (moha) which comes after the former, And this is called Egoism (asmitá). 

. Similarly the idea, ‘I shall enjoy sound, &c,, the ten enjoyments both as seen and 
heard, when I have acquired by Yoga the eight attainments of A nimá, &c., and have there- 
by become a powerful man (siddha),' is the greater forgetfulness, attachment (Rága). 

Similarly, when led by such a judgment, one sets about to obtain these enjoyments, - 
but finds that the attainments of Anima, &c., are not born on account of obstacles caused 
by some one and that the enjoyment of the pleasures of both kinds, seen or heard about 
traditionally, which depend upon the attainments, is not thus obtained, anger against 
the cause of obstacles appears. This is aversion (dvega), called utter darkness. 

Similarly, when the powers of Anima, &c., have been attained, and the visible and 
heard-of objects of enjoyment ;have been obtained, then the fear that in the end of the 
Kalpa all this will be destroyed, is the love of sentient life, blind darkness (andhatámisra 


or abhinivesa) 
This has been said :— 


४ Bight-fold is the division of darkness and so of forgetfulness; ten-fold of the 
greater forgetfulness. Utter darkness is eighteen-fold and so also is blind darkness. ” 


Sütra 9, 


शब्दज्ञानानुपाती वस्तुशून्यो विकल्प: d & ॥ 


शब्द्‌ Sabda, by verbal expression, Jnana, by knowledge, mmi Anupáti 
followed in sequence, वस्त Vastu, reality, an objective, substratum, शून्य: Sunyab, 
devoid of, विकल्प: Vikalpah, imagination. ` | | । 
9, Imagination is followed in sequence by verbal 


expression and knowledge, and is devoid of objective 
substratum | 


शाब्दज्ञानानुपाती वस्तुशुन्या विकल्पः । स न प्रमाणापाराही । न विपययापाराही | 

aya शज्दशानमाहात्य्यनिबन्धना व्यवहारा eT । तद्यथा चैतन्यं 
पुरुषस्य स्वरूपमिति । यदा चितिरेव पुरुएस्तदा किमत्र केन व्यपदिश्यते भवति च 
व्यपदेशे वृत्तिः | यथा चैत्रस्य गौरिति । तथा प्रतिषिद्धवस्तुधर्मा निष्क्रयः पुरुषस्तिष्ठति 
ma: थास्यति स्थित इति । गतिनिवृत्तौ धात्वथेमात्रं गम्यते | तथा$चुत्पत्तिधमा quu 
इति । उत्पत्तिघधमेस्याभावमात्रमवगम्यते न पुरुषान्वयी धमेः । तस्माद्विकल्पितः स 
धर्मस्तेन चास्ति व्यवहार इति॥९॥ | | 


VYASA. 

Imagination is followed in sequence by verbal knowledge and ex- 
pression, and js devoid of objective substratum. This does not reach 
up to real cognition. Nor does it reach up to unreal cognition. Even 
in the absence of an objective substratum, its action is found to be depend- 
ent upon the power of verbal expression and knowledge. 

As for example :—‘ Purusa is of the nature of consciousness.’ Now 
what is here predicated of what? seeing that Purusa is consciousness 
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itself, and that there must always be a statement of the relationship of 
one to another in predication ; as in the phrase Chitra’s cow. 


Similarly, “the purusa is inactive and the characteristics of an 
object are denied to it.” 


| 7 Bana stands, will stand, has stood." The meaning of the root alone 
is understood by (the act of) the cessation of motion 


| Similarly in the- sentence, ४ The purusa has the characteristics 
of not being born,” the mere absence of the characteristic of not being 
born is to be understood, and not any positive characteristic possessed by 
the purusa. That characteristic has therefore, been imagined and has 
come into practical usage | 
| VACHASPATI'S GLOSS 


_ “Imagination is followed in sequence by verbal expression and knowledge, and is 
devoid of an objective substratum.” If itis followed in sequence by verbal knowledge 
and expression, why should not Imagination (vikalpa) fall under the heading of Real 
Cognition? If, on the other hand, it is devoid of objective substratum, it must be the 
same as unreal cognition. For this reason, says:—' This does not reach up to Real 
Cognition, Why does it not reach up to real cognition? ‘Because, in the absence of an 
objective substratu.n, &e. This shows why it does not fall under the head of real 
cognition. *Its action is found to be dependent upon the power of verbal expression 
and knowledge.’ This shows that it does not fall under the head of Unreal Cognition. 

This is the meaning. There being no differences in some particulars, it differs 
in others; while showing some points of similarity. There being no objective 
substratum for either the distinction or the absence thereof, imagination shows an 
unreal image of the substratum ; and it is not, therefore, an aet of real cognition. Nor 
is it Unreal Cognition, because it differs from it, in being recognised as such in practice. 

Now gives illustrations taken from the sacred writings. ‘As for example, &c., which 
is the subject to be qualifiec? What is it predicated by? The quality and tke thing 
qualified cannot come into relationship if they are not distinct from each other. The cow 


cannot be predicated of a cow; it can only be predicated of something different from  . 


itself, say Chaitra 

This is what he says :—Thcre must always be the statement of relationship of one 
to another in predication? ‘Predication is the relation between the predicate and the 
predicated,’ In other words, it is the relation between the quality and the thing qualified. 
It is of this that the statement ofa sentence consists; as in the sentence, ‘This is 
Chaitra’s cow | 

Adds another illustration from the sacred writings too:—“ Similarly. 

He to whom the characteristics of an object (i. e., the essential force which informs 
earth, &c.) are denied is spoken of as such. Who is he? The inactive Purusa. There 
is of course no such characteristic ofan object in the Sánkhya teaching as non-existence, 
by which the Purusa may be qualified 

The reading in some places is, “ The characteristics of an objective substratum are 
denied,” This means as follows:—‘Are denied, means ‘are pervaded by denial,’ i.e, 
they are possessed of the quality of being denied. Or in other words, it means that the 
characteristics of an object are possessed of the quality of being denied. But the char- 
acteristics of an object are not possessed of the quality of the non-existence of something, 
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because there can be no relation between existence and non-existence, They are, howe 
ever, taken as such (i.e. existing). | | 

Gives illustrations f rom the idiom of the world :—“ Bana stands." As in the sentences, | 
‘He cooks,’ ‘He breaks, the whole series of the moments of action in which some are | 
antecedent and others subsequent, is recognized as being qual ifed by one effect, so also 
in the sentence ‘ He stands,’ the commentator mentions the same state of antecedence and . 
postcedence :—‘ Will stand, has stood.’ | | 

Well, suppose that the action of cessation of motion consists in antecedent and post- 
cedent moments juss like the action of cooking, and that being different from Bana it . 
may be predicated of him. Foe this reason, says:—‘The meaning of the root itself is 
understood by the act of cessation of motion,’ The cessation of. motion itself is imagined 
to be the characteristic of an object. Then this fancied characteristic is imagined to 
bea form of positive existence and even there is fancied an order of the precedence 
and postcedence. Such is the series of astonishing fanciful conceptions. Non-existence 
is imagined to be existence, and then it is imagined that it comes after something in 
succession. This fanciful conception is found in all men. It is not, however, a charac- 
teristic different from the Purusa, so that it might be predicated of him. 

Gives another illustration:—' The Purusa has the characteristic of not being 


born.’ 

Many a thinker has held that the modification of imagination is not different 
from real and unreal cognitions. The detail of these illustrations is meant to explain 
the matter to them. = 

Sütra lo 


अभावप्रत्ययालम्बना वृत्तिनिद्रा ॥ १० ॥ 


wwa Abháva, of non-existence, of voidness, प्रत्यय Pratyaya, the cause, the - 
feeling. wean Álambaná, substratum wama i.e., having for its substratum, or 
support, f; Vrittih, modification, निद्रा Nidrá, deep sleep | 

I0. Sleep is the mental modification which has for 

its objective substratum, the cause of non-existenc 

अभ्यवप्रत्ययालम्बना वृत्तिनिद्रा। सा च संप्रबाधे प्रत्यवमशात्प्रत्ययावशेषः | 
कथं सुखमहमस्वाप्सम्‌। प्रसन्न मे मनः प्रज्ञां मे विशारदीकरोति | दुःखमहमस्वाप्सं 
स्त्यानं मे मना श्रमत्यनवस्थितम्‌ । गाढं मुढाऽहमस्वाप्सम्‌ । गुरूणि मे गात्राणि । 
छान्त मे चित्तम्‌। आलसे मुषितमिव तिष्ठतीति। स acd प्रबुद्धस्य प्रत्यवमर्शो न 
स्यादसति प्रत्ययानुभवे | तदाश्रिताः स्मृतयदच तद्विषया न स्युः तस्मात्प्रत्ययविशोेषा 
निद्रा सा च समाधावितरप्रत्ययवन्निराद्वव्येति ॥ Lo ॥ 

VYASA. á 

“Sleep is the mental modification which has for its objective sub- 
stratum the cause of non-existence.’ And this is a particular kind of 
notion, because it is called back on awakening. How? ‘Ihave slept 
well. My mind is clear; it renders my intellect bright,’ ‘I have slept 
badly ; my mind is listless; it wanders and is unsteady.’ ; ‘I have slept 
with great stupidity ; my limbs are heavy; my mind is, tired; it stands: 
as it were lazy and absent. This calling back would certainly not exist 


€ 
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on awakening, if there were no recognition of the cause: and there 
would not be memories dependent thereupon and having that for their 
object. ‘Therefore sleep is a particular kind of notion, and further it is 
to be checked in trance like any other modification.—]0. 

| VACHASPATI'S GLOSS. 


The word ‘ vritti ' is the subject of discussion and is, therefore, understood by context. 
As there is no difference of opinion among rival thinkers as to Real Cognition, Unreal 
Cognition, Imagination and Memory being mental modifications, the word is not used in 
those places separately for emphasizing the distinction, In the ease of sleep, however, 
there is difference of opinion. It has, therefore, to be specially stated that it is a modi- 
fication of the mind. The understanding by context would mot serve to emphasize the 
teacbing. Therefore the word modification is repeated a second time. | 


The non-existence spoken of is of the modifications of the waking and dreaming 
states, The cause (pratyaya) thereof is the darkness (the quality of inertia) which 
covers the light of the intellect (the buddhi, the will-to-know). The mental modification, 
of which this becomes the substratum (that is the object), is spoken of as sleep. The 
substanee of the will-to-be being possessed of the three qualities, whenever inertia 
appears and overpowers the qualities of essence and disturbing Energy and thus throws 
a veil over all the means of knowledge, then the will-to-know does not put on the shape of 
the object of knowledge, and the purusa, being conscious for the time of the overpowering 
darkness of inertia alone, is said to be sleeping well with consciousness turned inwards, 


Why then this non-existence of the modifications should not be the modification of | 
sleep? Why should it not be similar to the states of restraint and perfeet freedom 
(kaivalya) ? For this reason, says :— 

“ And that is a particular notion, because it is called back on awakening,” 

‘Calling back’ is the remembrance thereof with all its adjuncts. How? When the 
Tamas appears along with the Sattva, the reflection of one who has awakened after sleep, 
is like this:—‘I have slept well; my mind is clear and makes my intellect bright.’ 


Bright means pure 
When the Tamas appears along with the Rajas, the reflection is similar to what is 


expressed by— 

‘I have slept painfully; my mind is unfit for work.’ Why? Because it wanders, 
it is unsteady 

Then speaks of the reflection of onc who awakes after a sleep, in which the Tamas 
appears, having to its utmost overpowcred the Sattva and the Rajas :— | 

‘I have slept very stupidly; my limbs are heavy; my mind’ is tired, lazy and as it 
were absent 

The fact to be proved having been established by the canon of difference, now 
applies the same canon of difference to the cause thereof 

‘Nependent thereupon means caused by the recognition 

‘Having that for their object,’ means ‘having the cause of the non-existence of the 
modifications for their object." 

The cause is recognized in this way, ‘ This is it.’ | 

And it is recognized by him who awakens, i.e. just on awakening. The meaning - 
is that at the time of awakening, the knowledge of the notion exists along with the 
knowledge of the cause of the non-existence of the modifications. 

The question arises : The modifications of Real Cognition, &c., show themselves 
inan outwardly inclined mind; they are, therefore, to be checked, being contrary to 
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trance. Sleep, however, is similar to the modification of one-pointedness ; why then should 
it be contrary to trance ? | 

For this reason, says :— | 

‘And further it is to be checked in trance like any other modification.’ The 
meaning is that although it is similar to the modification of one-pointedness, yet it is 
caused by Tamas, and is, therefore, contrary to both the Cognitive and the ultra-cognitive 
trances 

The meaning is that that too is to be checked 


Sütra ıı 


अनुभूतविषयासंप्रमोषः स्वतिः ॥ ११ ॥ 


apm Anubhita, the objective mental, perceived. fava Vigaya, impressions, 
subjects, warm: Asampramosah, not stealing away along, not slipping away 
स्मृतिः Smritib, memory 


ll. Memory is the not stealing away along with obj ec- 
tive mental impressions (retained) (i. e., the reproducing of 
not more than what has been impressed upon the mind). 


अनुभूतविषयासंप्रमाषः स्मृतिः | कि प्रत्ययस्य चित्तं स्मरति | अहोस्विद्विषयस्येति। 
ग्राह्मोपरक्तः प्रत्ययो पग्राह्मग्रहशाभयाकारनिर्भासस्तज्जातीयकं संस्कारमारमते | 
स संस्कारः स्वत्यञ्जकाञ्जनस्तदाकारामेव . ग्राह्मग्रहणाभयात्मिकां स्मृति जनयति! 
तत्र ग्रहणाकारपूवो बुद्धिः । ग्राह्माकारपूर्चा eae: सा च दयी । भावितस्मर्तव्या 
चाभावितस्मतेव्या च । स्वप्नं भावितस्सतेव्या | जञाग्रत्समये त्वभावितस्मतैव्येति | 
सर्वाश्‍चैताः स्मृतयः प्रमाणबिपयंदविकव्पनिद्वास्मृतीनामनुभवात्रभवन्ति | स्वाश्चै ता 
वृत्तयः सुखदुःखमाहात्मिकाः | सुखदुःखमाहाइच छु शेषु व्याख्येयाः | सखानुशयी रागः 
दुःखानुशयी दषः | मोहः पुनरविद्यति। पताः सवा वृत्तया निरोद्धव्याः | आसां निरोधे 
संप्रज्ञातो वा समाधिभवत्यसंप्रज्ाता वेति ॥ ११ N 

; VYASA | 
| Does the mind remember the act of knowing or the object? The 
notion coloured by the object of knowledge shows out both the object - 

and the act of knowledge, and thus begins the formation of the habit 
of the same kind. The habit manifests its own cause, and thus generates 
a memory, having the same form and consisting of both the object and 
the act of knowledge. When the manifestation of the act of knowledge - 
is the first of the two, the modification is the intellect (buddhi). When — 
the appearance of the object of knowledge is the first, it is Memory 

This memory is two-fold: When the phenomenon to be remember- 
ed has become the very nature of the mind, and when it has not so 
become. In dream it is the former; at the time of waking the latter 

All these memories are born iu sequence of the impressions of Real 
Cognition, Unreal Cognition, Imagination, Sleep and Memory. Farther, 
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all these modifications are of the nature of pleasure, pain and illusion. 
Pleasure, pain and illusion will be described among the afflictions. 
‘Attachment is the sticking to pleasure as such iu sequence.’—7. 2. 
‘Aversion is the sticking to pain as such in sequence. 8.—2. Illusion, 
however, is Nescience. All these modifications are to be checked. It is 
_ when. these have been checked that there comes either the Cognitive or 
the ultra-cognitive trance. "T 
i VACHASPATI'S GLOSS, 

“ Memory is the not stealing away along with mental impressions.” | Memory is the 
not stealing away along with an object which has come into the mind by real cognition, 
&e. It is only the object of knowledge which comes into consciousness by mental habit 
alone and which shines forth into the mind in consequence of the cognition of the cause 
of the habit, that is one’s own. The taking of an object, however, over and above that 
is theft, on account of its similarity with the act. The word ‘pramosha’ is derived from 
the root * mush,' to steal | 

This is the meaning; Right cognition and others all cause the knowledge of an 
object unknown, either in the ordinary or in some particular way.” Memory, however, 
does not pass over the limitation of the former knuwledge. It is that former knowledge 
or something less than that which is its object, never something more. This is the dis- 
tinction of memory from other modifications. The question, ‘Does it remember the no- . 
tion or the object ?' starts this discussion. | 

- It would appear that the habit generated by an act of knowledge puts into the mind 
the objeet of knowledge only, because theimpression in the mind is caused by the 
coming in of the object of knowledge : and no mental impression can come into existence _ 
of itself. Ifthe mental impressions itself were reproduced, it would be the mental 
impression alone (and not the object of knowledge) 

For this reason the author co:ues to the final conclusion that it is a remembrance of 
both. Because the mental impression (the act of knowledge) takes its origin from the 
object of knowledge, the former is coloured by the latter. In reality, however, it 
manifests, i.e. illuminates the form, that is, the appearance of both the object and the 
act of knowledge 

That which brings anything into manifestation, is its cause (vyafijaka, manifester) 
its manifestation is the form thereof. Hence the meaning of the original is, ‘ possessing 
the form of its cause | 

The question arises, what is the difference between the memory and the intellect 
(buddhi), if they have the same form as far as their genesis is concerned ? 

For this reason, the author says :—'* When the form of the act of knowledge is the 
first of the two, &c.” 

An acc of knowledge consists in the taking in of an object; and it is not possible 
that there should be the taking in of an object which has already been taken in, i.e., known. 
Hence by this is described the knowing of the yet unknown, which is intellection. It is 
described to be such as the form or appearance of knowledge is the first, ie, the most 
important factor therein. And although there is no diference in nature, the preponder- 
ance of the quality is established 

Memory is described to be that in which the form of the object of knowledge is the 
first or foremost appearance. By the form of the object of knowledge being the first in 
appearance, it is meant that the cbjeet of knowledge has already been subjected 


to the operation of the other mental modifications, It is said the field of memory 
4 
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comprises the mental impressions which have already been subjected to the operation 
of other mental modifications. And this is what is “not stealing along with mental 
impressions." 

But this stealing exists in memory too. It shows in dream past phenomena impressed 
upon the mind at different times and places, such as the names, &c., as connected with 
other times and places which have not passed into the mind as such. For this reason, 
he says, It is two-fold.’ : 

‘That which has become of the very nature of mind, means raised into being by 
mental potency, imagined. This is that in which the object of memory has already been 
made part of the mind. | 
| The other is that which has not become of the nature of the mind, which is not 

raised out of mental potencies, is not imagined and is therefore real 
This is not memory, it is on the contrary unreal cognition, fitting in as it does 
with the definition thereof. It is called memory because it only looks like it, just as what 
- looks like real cognition is called real cognition. $ 
But then why is memory mentioned last of all? 

The reason is given :— ‘ All these memories, &c.’ ‘Impression in sequence’ means. 
taking in. Memory is a modification preceded by this taking in. That is to say, the 
genesis of memory is therefrom. 

The question arises that an intelligent man will only check the modifications which 
cause misery to the Purusa, and such are the affiictions, not the modifications as such. 
What then is the object of their suppression? For this reason, he says :—All these, &c. 
This is easy. 


Sütra r2 


अभ्यासवराग्याभ्या तान्नराध; ॥ 93 I 


अभ्यास, Abhyása, by practice, वैराग्याभ्याम्‌, Vairagyébhyim, by desirelessness 
unattachment, ag, Tad, their निरोध:, Nirodhah, restraint, control 

I2. They are restrained by practice and desireless- 

ness, | 


अथासां निरोधे क उपाय इति | अभ्यासवैराग्याभ्यां तन्निरोधः | चित्तनदीनामा- 
भयतेावाहेनी या वहति कल्याणाय वहति पापाय च। या तु कैवल्यप्राग्भारा विवेक- 
विषयनिस्रा सा कल्याणवहा | संसारप्राग्भारा अविवेकविषयनिन्ना पापवहा ! तत्र 
वैराग्येण विषयस्रोतः खिलीक्रियते | विवेकदशनाभ्यासेन विवेकस्रोत उद्घाट्यत इत्युभ- 
याधीनदिचत्तवृत्तिनिरोधः ॥ १२ ॥ 

VYASA 

Well then, what is the means for restraining them ? “ They are | 

restrained by practice and desirelessness i 


The stream of mind flows both ways; flows towards good and it 
flows towards evil. That which flows on to perfect independence 
(kaivalya) down the plane of discriminative knowledge, is named the 
stream of happiness. ‘That which leads to re-birth and flows down the. 
plane of undiscriminative ignorance, is the streain of sin 
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Among these the flow of the desirables is thinned by desirelessness ; 
the flow of discrimination is rendered visible by habituating the mind to 
the experience of knowledge 

Hence suppression of the mental modification is dependent upon both 

VACHASPATI'S GLOSS. 


The Commentator asks the means of restraint. “ Well then, what, &c." He answers 
by the aphorism :—‘ They are restrained by practice and desirelessness.’ The operation 
of practice and desirelessness on the manifestation of restraint is collective, on account 
of each operating as a branch of fhe other. They ate not optional, For this reason he 
says :— The stream of mind fiows both ways, &e." | 

‘Flows towards’: The word prügbhürá in the original means bank, : limitation ; and 
the idea is that the stream is so banked, i.e., limited in its flow as to reach thé state of 


perfect independence (kaivalya). 
* Down the plane :” The word 'nimna' in the original means down, an inclination 


of the ground, such as makes it possible for water to flow ina particular direction. It 
also means depth, into which water would always flow 


Sütra ı3. 


तत्र स्थितो यलोऽभ्यासः ॥ १३ ॥ 

wa, Tatra, of these, there. fat, Sthitau, as regards the steadiness, 

as regards keeping them perfectly restrained. ara, Yatnah, the effort, con- 
tinuous struggle, अभ्यास: Abhyásah, (is) what is called practice 


3. Of these, practice is the effort to secure 


steadiness. _ 
तत्र स्थिता यलो$भ्यासः | चित्तस्यावृत्तिकस्य प्रशान्तवाहिताश्यितिस्तदर्थः प्रयत्नो 


वीयमुत्साहस्तत्संपिपादृविषया तत्साधनानुष्ठानमभ्यासः ॥ १३॥ 
VYASA | 


Steadiness is the undisturbed calmness of the flow of the mind 


when it has become free from the modifications 
Effort to secure that end is the putting out of energy to secure, and 


aspiration towards that 
Practice is the resort to the means thereof with the object of attain- 


ing ıt 
J VÀCHASPATI'S GLOSS. | 

Of these, the author describes pratice by stating its nature and object; * Of these, 
practice is the effort to secure steadiness.' 

The commentator explains the same :—‘ When the mind has become free from the 
modifications :' is separated from the modifications due to Rajas and Tamas, the flow of the 
modifications of the quality of Essence is established in the shape of calm one-pointedness 
and purity. Thisis steadiness. 

* Effort to secure that end,’ is the meaning of the locative case of the word ‘sthiti’ 
used to signify that object, As is the case in the sentence, ‘Charmani dvipinam hanti,’ 
of which the meaning is, ‘Kills the tiger for the sake of the skin,’ 
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He clears the meaning of effort by giving synonyms : energy, aspiration. He explains: 
—! With the object of attaining that’. * That’ here means steadiness, 


He speaks of the field for the action of that energy :-- Resort to the means thereof.’ 
The means for the attainment of steadiness are the internal and external Yogas, the 
restraints and observances, &c, The action of the actor is directed towards the means, 
not towards the fruit | 
Sûtra i4 


स तु दीधकालनेरन्तयेसत्कारासेवितो हढभूमिः ॥ १४॥ 


सः Sab, that, this, त Tu, and. wm, Dirgha-kála, for a long time. नैरन्तये 
Nairantarya, without interruption, सत्कार Satkára, with devotion, आसेबितः Asevitah 
being well-attended to. gef& Dridha, bhümib, firmly rooted, of firm ground, 

well fixed. | 
I4. And this is firmly rooted, being well-attended 


to for a long time without interruption and with devo- 
tion 


स तु दीर्घेकालनैरन्तयेसत्कारासेविता हृढ़भूमिः । दीएकालासेबिते निरन्तरासेवितः 
सत्कारासेवितः । तपसा ब्रह्मसयंण विद्यया श्रद्धया च संपादितः सत्कारवान्हढ़भूमि- 
` भेवति | व्युत्यानसंस्कारेण द्रागित्येवानभिभूतविषय इत्यर्थः ॥ १४ ॥ 


VYASA, 


११ ६४ 


“Well attended to for a long time,” “ well attended to without inter- 
ruption,” “ well attended to with devotion," 7.e, brought about by 
purificatory action (tapas,, by continence, by knowledge and by faith, it be- 
comes firmly rooted with welcome devotion. The meaning is that its opera- 
tion is not then conquered all at once by the outgoing habits of the mind 

| VACHASPA'TI'S GLOSS. 
But how ean praetice secure steadiness, when its operations are opposed by the 
highway robber of outgoing habits, which are in existence from eternity ? He explains :— 


* And this is firmly rooted, being well attended to for along time, without interruption 
and with devotion." 

This practice then reaches the state of firmness, but not at once, inasmuch as being 
possessed of the three qualities, its domain, the appearance of ealmness, is often over- 
powered by the habits of outgoing. 

If again, having even had resort to pratice of this description, one gives it up, it 
will be overpowered by lapse of time. Hence it should not be given up. This is the 
meaning | 

Sütra ı5 


दृष्टानुश्रविकविषयवितृष्णस्य वशीकारसंज्ञा वैराग्यम्‌ ॥ १५ ॥ 


दृष्ट Drista, perceptible. smmías Anusravika, scriptural. विषय Visaya, enjoy- 
ments, faqera Vitpisgasya, in him or of him who is free from thirst for, वशीकार 
Vasikára, supremacy. संज्ञा Sañjňâ consciousness. Araq Vairágyam, desirelessness, 
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l5. Desirelessness is the consciousness of supre- 
macy in him who is free from thirst for perceptible and 
scriptural enjoyments 


ष्टानुश्रविकविषयचितृष्णस्य वशीकारसंज्ञा वैराग्यम्‌। स््रिया5न्नपानमैश्वयेमिति 
हृष्टविषये विरक्तस्य स्वगवेदेह्मप्रकृतिलयत्वप्राप्तावानुश्राविकविषये वितृष्णध्य दिव्यादिव्य- 
विषयसंप्रयागेऽपि चित्तस्य विषयदोषदरिनः प्रसंख्यानंबलादनाभेागात्मिकाहेयेपादेय- 
शुन्यावशाकारसंज्ञावेराग्यम्‌ ॥ १५ ॥ | | 


VYASA, 


A mind free from attachment to perceptible enjoyments, such as 
women, foods, drinks, and power, and having no thirst for scriptural en- 
joyables, such as heaven and the attainment of the states of the Videha | 
and the Prakritilaya, has, when it comes into contact with such divine and 
worldly objects, a consciousness of its supremacy, due to an understanding - 
of the defects of the objects, brought about by virtue of intellectual illumi- 
nation. This consciousness of power is the same as the consciousness of 
indifference to their enjoyment, and is devoid of all desirable and undesir- 


able objects as such. This mental state is desirelessness (Vairágya). 
VACHASPATT'S GLOSS. 
| The author describes desirelessness:—''Desirelessness is the consciousness of 

supremacy in him who is freed from thirst for perceptible and seriptnral enjoyments." 

He describes the freedom from thirst for intelligent and non-intelligent perceptible 
objects :— women, &e.’ 

Power is lordship. Scripture is the Veda. Those that are known from the Veda are 
' scriptural enjoyments, such as heaven, &c. He speaks of desire for them too: such as 
"heaven, &o." | 

The Videhas are the disembodied, who live only in the vehicles which serve as in- 
struments (of knowledge and action.) The state of the disembodied (vaidehya) is their 
state of existence. | 

Others believe the Prakriti only to be the self. They meditate upon the Prakpiti, 
They are merged in the functional Prakriti alone. (The functional Prakriti is that in 
which the state of the equipoise has been disturbed, i.e. not the Mülaprakriti) The 
state of the Prakritilaya is their state of existence. 

Scriptural enjoyments consist of the attainment of these states. He who is free from 
thirst for scriptural objects, is the same who is free from the desire of attaining heaven &c. - 


The question arises that inasmuch as there is absence of desire even for objects 
tlfat have never been possessed, such absence too would be desirelessness if desireless- 
ness signified only absence of desire. Therefore the commentator says :—‘ when it comes 
into contact with such divine and worldly objects. Desirelessness is not the mere 
absence of desire. On the contrary, it is the consciousness of indifference to enjoyment, 
even though divine and worldly objects be in contact. He renders the same plainer: ‘Is 
devoid of all desirable and undesirable objects as such. ’ 

Consciousness of supremacy is the consciousness of indifference, freedom from attach- 
ment or aversion 
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But then whence does it come? He explains:—' By virtue of intellectual illu- 


mination 
The defect of objects is contained in their being surrounded by three-fold pain 


Intellectual illumination is the full recognition of this fact with the object of removing 
them. By virtue thereof is the understanding of the defects brought about. 

The authorities speak of four stages in the unfoldment of consciousness :—The 
. consciousness of endeavour, the consciousness of difference, the consciousness of one 
faculty and the consciousness of supremacy. | 

Attachment, &e, are the impurities of the mind. The powers of sensation, action, and 
thought are led by these to work up their several objects. Endeavour is the putting in 
of eifort for burning them, so that the powers may not incline to work upon their several 
objects. This is the consciousness of endeavour. 

When the endeavour has begun, some of the impurities are found to be ripe; others 
are being ripened; and others again are going to be ripened. The consciousness of 
difference consists in differentiating the ripe and the ripening 

When the powers become incapable of action, the wish alone remains in the mind 
‘so far as the ripe ones are concerned. The consciousness of this state is called ‘the 


consciousness of the one faculty 
When physical and ultra-physical objects of enjoyment take up the position of © 


receding, the position of indifference even to the wish, is beyond the three stages of con- 
sciousness, and is called the consciousness of supremacy. The object of the first three 
having been fulfilled by this alone, they have not been mentioned separately. Thus 


all is plain 
Sütra ı6 


तत्परं पुरुषख्यातेगुणवेतृष्णयम्‌ ॥ १६ ॥ 

Tat, that, परम्‌ Param, is higher. ye Purusa, of the Purusa, ख्यातेः 
Khyateh, due to the knowledge. गुण Guna, to the qualities, वैतृष्ण्यम्‌ Vaitrisnyam, 
indifference, : | | 
I6. The same is Higher, when there is indifference 
to the “ qualities," due to the knowledge of the Purusa 


तत्परं पुरुषख्यातेगणवैतृष्ण्यम्‌ । हृष्टानुश्चविकविषयदोषदर्शी विरक्तः पुरुषदश- 
नाभ्यासात्तच्छुद्धिप्रविवेकाप्यायित Tay णभ्योव्यक्ताव्यक्तधमेकेभ्यो विरक्त इति । qqud 
वैराग्यम्‌ तत्र यदुत्तरं तज्ज्ञानप्रसादमात्रं यस्योदये सति यागी प्रत्युदितख्यातिरेवं 
मन्यते । प्रातं प्रापणीयम्‌ । क्षीणाः क्षेतव्याः कु शाः । छिन्नः रिष्ट पचीभवसंक्रमा यस्या 
विच्छेदाञ्जनित्वाञ्रियते मृत्वा च जायत इति । ज्ञानस्यैव पराकाष्ठा वैराग्यम्‌ । wate 
हि नान्तरीयकं कैवल्यमिति ॥ १६ ॥ 

VYASA. 
He who sees the defects of the perceptible and scriptural objects of 


enjoyment, is indifferent (to them.) 

He whose Will-to-know is saturated with the notion of the distinc- 
tive nature of the Purusa, brought about by the purity of the effort to 
know him, becomes indifferent to the ‘ qualities, ' both in their manifested 
and unmanifested state. 
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There are two forms of desirelessness. Of these the latter is but the 
light of spiritual knowledge. When this light shines, discrimination | 
arises. Then the Yogi thinks thus:—Whatever was to be obtained has 
been obtained. The afflictions that were to be destroyed have been 
destroyed. The fast-Jointed chain of life which, when it is not broken, 
there.is or occurs birth after death and death after birth, has been broken. 
Desirelessness is but the highest perfection of spiritual knowledge; and. 
absolute independence (kaivalya) is nothing else | 

VACHASPATIS GLOSS 


Having described tho Lower desirelessness, the author now describes the Higher : 
“The same is Higher when there is indifference to the ‘qualities,’ due to knowledge of 
the Purusa." 


He shows that Lower desirelessness is the antecedent to the Higher, and that it is the 
entrance to that. Lower Desirelessness is shown by the words, ‘‘ he who sees the defects 
of perceptible and scriptural objects of enjoyment, is indifferent to them 


* Brought about by the effort to know the Purusa;" the knowledge of the Purusa 
is his recognition by means of the Veda, by inference and by the teaching of the masters. 
The ‘effort to know’ consists in the repeated resort to the means. The purity of the 
knowledge consists in the steady flow of the quality of essence (sattva), due to the 
removal of active disturbance (rajas) and inertia (tamas). This brings about the recogni- 
tion of the distinct natures of the Purusa and the “ qualities The Purusa is pure 
and infinite. The ‘qualities’ are contrary thereto. The Yogi whose intellect is saturat- . 
ed by the recognition, is spoken of as such. The trance known as the Cloud of Virtue | 
is spoken of here, | 


Such a Yogi is entirely free from attachment to the ‘qualities,’ whether possessing 
the characteristic of the manifested or the unmanifested ; so much so that he is free from 
attachment even to the mental phenomenon of the recognition of the distinct nature of the 
Objective Essence and the Purusa, which itself is a manifestation of the qualities, 


Thus there are two forms of desirelessness. The former desirelessness exists when 
the mental essence (sattva) has been rendered free from inertia (tamas), by the mani- 
festation of its essential nature (the sattva), but there still remains a trace of the dirt 
of disturbing energy (rajas) | 

This view is common to the Taustikas, those who are addieted to enjoyment in the 
states, Itis by that of course that they become Prakritilayas. Soit has been said :—- 
‘One becomes a Prakritilaya by desirelessness 

The last of the two is but the light of knowledge, By the use of the word ‘ but’ it is 
indicated that in that state no objects of knowledge exist. The mental essence as it 
exists in that state is similar to the same, but is besides untainted by the least impurity, : 
of Disturbing Energy (rajas). It is therefore said to be the. light of knowledge. Mental 
Essence is by nature purity: but it puts on impurity by the taint of disturbing energy 
(rajas) and inertia (tamas). When the impurities of rajas and tumas have been washed 
away by the pure showers of desirelessness and practice, it becomes highly illuminated, 
and the light of spiritual knowledge is left there alone. 

He shows that in that state the ‘ qualities’ become unworthy of acceptance :—* When . 
this light shines, discrimination arises in the Yogi.’ The meaning is that the Yogi be- 
comes possessed of the present diseriminative knowledge, when other forms of knowledge 
have disappeared 
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What was to be obtained, i.e., perfect independence (kaivalya) has been obtained. 
As will be said, ‘ the wise man becomes free while living.’ The meaning is that this takes 
place because residual potencies only remain with their root cut off. How is it that all 
that had to be attained, has been attained? Because the affiictions of Nescience, &c., 
which had to be removed, have been removed together with their residual aroma. 

But then there is the stort of virtue and vice which is used as a chain to bind living 
beings to birth and death in the universe. How then can there be absolute freedom? | 
For this reason, the commentator says :-- The fast-jointed chain, &e., is broken. The 
* fast-jointed chain’ means that whose joints are so firmly and closely fastened together 
that they appear to be one whole and do not appear to have been fastened together. It 
is the pieces of virtue and vice stored, which, as individual pieces in the collection, are 
put together to make the fast joints of a chain. ‘The chain of existence’ implies that the 
living being is not freed from the bonds of birth and death. This chain is broken when 
the afflictions have been done away with. And so it has been said :— 

‘The vehicle of actions has its root in sescience,—-2.I2. 

‘It bears fruit if there is a root.’ - 2.I3. 

It may be questioned, that inasmuch as restraint is the intermediate stage between. 


the fruition of intellection and the Cloud of Virtue, what is this that is called the mere 
light of knowledge? |. 


For this reason, he says :—' Desirelessness is the highest perfection of spiritual know- 


ledge? The Higher desirelessness is but a form of the Cloud of Virtue, nothing else. As 
will be said further on 


To him who déSires nothing even from intellection (prasankhyána) comes the trance. 
known as the Cloud of Virtue, by constant manifestation of discrimination (IV. 29.) and - 


‘Then the knowable is but little, because knowledge is infinite, free as it is from all 
veils and impurities.'— (IV. 3I) 


For this reason it is that absolute independence is this and nothing 2]5९ ,--6 


Sütra 37 


वितकेविचारानन्दास्मितारूपानुगमात्संप्रज्ञातः ॥ १७ ॥ 


वितं Vitarka, of philosophical curiosity. विचार Vichára, of meditation, आनन्द. 
Ananda, of elation, अस्मिता Asmitá, egoism.. रुप Rupa, appearences, syam 
Anugamát, by the accompaniment, by the company of, fs accompanied by. संप्रच्चात 
Samprajfiatah, the cognitive trance 


l7. The Cognitive Trance is accompanied by the 
appearances of philosophical curiosity, meditation, elation 
and egoism | 

अथापायद्व्येन निरुद्धचित्तवृत्ते' कथमुच्यते संप्रशातः समाधिरिति | वितर्कविचा- 
रानन्दास्मितारूपानुगमात्संप्रज्ञातः | वितरकेचित्तस्यालम्बने स्थूळ MAM: | - SERT 
विचारः | ग्रानन्दोहादः | एकात्मिकासंविदस्मिता | तत्र प्रथमश्चतुष्टयानुगतः समाधिः 
सवितर्कः द्वितीया वितर्कविकलः सविचारस्तृतीयो विचारविकलः सानन्दः चतुर्थव्त- 
दिकलेऽस्मितामात्र इति । ad पते सालम्बनाः समाधयः ॥ १७॥ ~ 

VYASA. . 

Now then, how is the Cognitive Trance said to appear in those 

whose minds have been restrained by the two means? ‘The Cognitive 


* 


i 
i 
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Trance is accompanied by the appearances of philsophical curiosity medi- 
tation, elation, and egoism. ’ | E | 

Philosophical curiosity (vitarka) is a superficial attempt of the mind 
to grasp any object. | | | 

Meditation is a subtle attempt. Elation is bliss. Egoism is the 
consciousness of being one with the self. | | 

Of these, the first is the Savitarka Trance accompanied by all the 
four. The second is the Meditative (Savichára) where indistinctness ends. 
The third is Elative ‘Sananda) where meditation ends. The fourth is 
the purely egoistical (SAsmita) where elation ends. All these trances have 
something to grasp (Alambana). | 

| VÀCHASPATIS GLOSS. 


Having described the means, the commentator now puts a question with the object of 
introducing the description of the acquisition they lead to, together with that of its 
various classes : —' Now then how is the Cognitive Trance, &c.’ The Cognitive Trance is 
accompanied by the appearances of philosophical curiosity, meditation, elation, and egoism. 

The Cognitive Trance is first described because it precedes the ultra-cognitive. 
The general nature of the Cognitive Trance is to be understood in the accompaniment of 
the natures, i.e., the forms, of philosophical curiosity, meditation, elation and egoism. - 

He defines philosophical curiosity :—‘ A superficial attempt of the mind, &c.’ Grasp 
(abhoga) is the manifestation of consciousness consisting of the illumination of the nature 
of objects. It is called ‘Superficial’ because it has the gross phenomena for its sphere of 
action. As the new archer first aims at large objects only, and then at smaller and smaller 
ones by and by, so the neophyte in Yoga first learns the nature of gross objects of thought 
only, such as those made of the five Mahábhutas (physical states of matter), the four- 
armed god, &c.; and then the subtle ones. | 

In this way the grasp of the objects by the mind becomes subtle. Meditation has 
for its sphere of action, the causes of the gross phenomena, the subtle elements, the five 
tanmatras, the manifested and the unmanifested essence of matter (the liüga and the 
alinga). 

Having thus shown the range of the objective phenomena, he now shows the range of 
the instrumental phenomena :—‘ Elation is, &e. Elation is that blissful modification of 
consciousness, which consists in the illumination of the mind, as regards the acts of 
sensation, with gross phenomena for their objects. The nature of the powers of sensation: 
is to enlighten, because they are born out of the principle of individuality, with the 
quality of essentiality (Sattva) predominating. Pleasure is a manifestation of the quality 
of Essentiality (Sattva). Acts of sensation too are therefore of the nature of pleasure. 
The manifestation of consciousness consisting of the illumination of this aspect is bliss. 

He describes the Cognitive Trance having the subject (Grihitri) for its sphere of 
action :— Egoism is the consciousness of being one with the self.’ Egoism is the subtle 
cause of the instrumental powers inasmuch as they are born out of it; and this egoism 
appearing as the self, the subject is the consciousness of being one with the self. Thig 
Cognitive Trance has the subject for its sphere of action, because the subject is always 
hidden behind egoism. 

He mentions other minor aifferences of all the four:--* The first, &c.’ The cause is 
always present in the effect, as its antecedent state; not so the effect in the cause, 

5 | | 
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Therefore, this superficial range of consciousness is accompanied by all the four—the 
gross and its causes, the subtle, the instrumental and the subjeetive. The others have 
three, two and one cause, respectively as their spheres of action, and they have therefore 
three, two and one appearance, respectively. 

He distinguishes the ultra-cognitive :—' All these, &c.’ 


Sütra {8 "m 


विरामप्रत्याभ्यासपूर्वेः संस्कारशेषोऽन्यः ॥ १८ ॥ 


विराम Viráma, of cessation, sare pratyábhása, the notion. प: Pürvah the 
former, the preceeding, all the three together means having for its preceding the 
notion of cessation, preceded by the notion of céssation, संस्कार-शेषः Samskára 
Sesah, in which remain only the ( शेष ) residual potencies or impressions. ( संस्कार) 
wa: Anyab, the other l 
॥8. Preceded by the constant repetition of the notion 


of cessation is the other; in which the residual potencies 


only remain 

अथासंप्रशातः समाधिः किमुपायः किंस्वभावो वेति | विरामप्रत्ययाभ्यासपूर्वः से- 
स्कारशोषाऽन्यः। सर्ववृत्तिप्रत्यंत्तमये संस्कारदोषा निराधदिचत्रस्थ समाधिरसंप्रज्ञातः | 
तस्य परं वेराग्यमुपायः । सालम्बना ह्यभ्यासः तत्साधनाय न कल्पत इति विरामप्रत्यया 
निर्वेस्तुक आलम्बनी क्रियते । स चार्थशूत्यः । तदभ्यासपूर्वकं हि चित्तं निरालम्बनमभा- 

वप्राप्तमिव भवतीत्येष निर्बीजः समाधिरसंप्रजञातः ॥ १८ ॥ 
| .  NYÀSA i l 
What now are the means and the nature of the ultra-cognitive 
trance? “Preceded by constant repetition of the notion of cessation is 
the other in which the residual potencies only remain.” 

The ultra-cognitive trance is that state of mental restraint, in which 
all its modifications cease from action and remain only in posse. Its 
means is the Higher desirelessness ! 

Inasmuch as any form of practice having an objective phenomenon 
for its basis, cannot become the means of achieving it, the notion of- 
cessation which is nothing substantial, is here made the basis; and that 
is devoid of any objective phenomenon. By the constant repetition of 
this notion, the mind having no object to grasp, becomes as it were, - 
non-existent. The trance being thus seedless, is the ultra-cognitive, 

| VACHASPATI'S GLOSS. 
The commentator asks a question to introduce the ultra-cognitive, whose discussion 
is now in order :—' What now, &c * 
“ Preceded by the constant repetition of the notion of cessation is the other, in which. 
the residual potencies only remain.” 
The words, ‘ preceded by the constant repetition of the notion of cessation,’ show 


the means; the remaining words deseribe the'!nature. The words, ‘in which the residual 
potencies only remain,’ are explained as, ‘in which al] its modifications cease, &c,’ 


OH. f. _ ON TRANCE (SAMADHI), 28, 79. 35 


4 


| The words, ‘preceded by the constant repetition of the notion of cessation, are 
explained by the words, ‘Its means is the Higher desirelessness.' 

Cessation is the absence of mental modifications. Its notion is the cause. Its prac- 
tice consists in its repetition over and over aga. That which this repetition precedes 
is described as such 

Now he says why the lower desirelessness does not become the cause of restraint 
(nirodha) :—‘ Inasmuch as any form of practice having an objective phenomenon as its 


basis, &c. 

The cause. must be of the same class as the effect, not of a contrary class. 
desirelessness which has an objective phenomenon for its basis is contrary to the effect; 
the trance, that is to say, which has no object for its basis. It is therefore proper that 
it should be born only from a cause which has no objective phenomenon for its basis, the 
mere light, that is to say, of spiritual knowledge. It is only the trance known as the 
Cloud of Virtue, born as it is from the pure essence of the Will-to-know with the impuri- 
ties of the rajas ond the tamas entirely removed, and the objects thereof left behind, 
that is infinite, sees the defects of objects and having given them all up, stands in its 
own nature, that can properly become the cause, as having no object for its basis, of the 
seedless trance, in which the residual potencies only remain; because they are similar 
in nature. | B o 

‘Is made the basis’ :—is made dependent upon that 

Becomes as it were non-existent :—because it dves not produce any effect in the shape 
of mental modifications | 

The seedless is that which has no object for its basis. Or, it may be said that the | 
seed consists of the vehicles of afflictions and actions. This is said to be the seedless, 
because the afflictions and actions have gone out of it. | 


Sütra 39 


भवप्रत्ययो विदेहधक्कतिलयानास्‌ ॥ १६ N 


wa Bhava, the objective existence. mem: pratyayah, the cause, t.e., caused 
by objective existence. विदेह-पकृतिलयानागू Videha-prakritilayánám, to the videhas 
( the gods ) and the prakritilayas that merged (लय) in nature प्रकृति, | | 

I9. Is caused by Objective Existence for the 

Videhas and Prakritilayas 
o स खल्वयं द्विविधः | उपायप्रत्यया भवप्रत्ययश्च | तत्रोपायप्रत्यया येगिनां भवति। 

भवप्रत्यया चिदैहप्रकतिलयानाम्‌ | विदेहानां देवानां भवप्रत्ययः | ते हि स्वसंस्कारमात्रो- 
पयागेन चित्तेन केवल्यपदमिवानुभवन्तः स्वसंस्कारविपाकं तथाजातीयकमतिवाहयन्ति । 
तथा sativa: साधिकारे चेतसि प्रकृतिलीने कैवल्यपदमिचानुभवन्ति । यावन्न 
पुनरावतेतेऽधिकारवशाश्चित्तमिति ॥ १९ ॥ | 

VYASA. 

This is of two descriptions :—brought about by Objective Existence 
and brought about by the practice of the means. In the case of Yogis 
it is brought about by the practice of the means. In the case of the 
Videhas and the Prakritilayas it is caused by Objective Existence. 


Tho. 
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In the case of the Videhas, the gods, it is caused by Objective 
Existence, because they enjoy a state of something like absolute freedom. 
(kaivalya) with a mind functioning only so far as its own residual poten- 
Cies are capable of, and who while thus enjoying, live out the state 
of life, which is the fruition of their residual potencies 


Similarly do the Prakritilayas enjoy a state of quasi-isolation with 
a mind which has its work still before it, but which remains merged in 


the Prakritis, as long as it does not come back by virtue of the work still 
before it | 


VACHASPATI'S GLOSS 


Now the author describes a sub-head of the Inhibitive Trance, being necessary as it 
is for deciding which is to be adopted and which to be rejected :—* This,’ the inhibitive 
trance, ‘is of two deseriptions,—eaused by the practice of the means of achievement 
and brought about by Objective Existence. 


The means are faith, &c., to be described later. That which is brought about by 
these means, is the inhibitive trance so spoken of. | 


That in which living beings are born is Objective Existence. It is Nescience. The 
modification of consciousness which consists in the identification of the not-self,— the 
forms consisting of the elements and the powers of sensation and action and the Pra- 
kritis, known as the Mdlaprakriti, the Mahat, the Ahaünkára and the five tanmátras,— 
with self appears in the Taustikas who have attained the states of the lower desireless- . 
ness. This notion about the Objective Existence, becomes the antecedent of one descrip- 
tion of the Inhibitive Trance, This is spoken of as having been brought about by Objec- 
tive Existence. 

Out of these two the one brought about by effort, is for the Yogís, who work for 
freedom from Objective Existence. By the mention of this distinction the other is denied 
to those who follow the path of absolute freedom (Moksa). 

Well then, in whom is it caused by Objective Existence? The reply is given by 
the aphorism:—'Is caused by Objective Existence in the case of the Videhas and the 
Prakritilayas. 

The Videhas and the Prakritilayas are distinct from each other. The meaning is 
that this trance is so caused for both of them. | 

The author explains this :— For the Videhas it is caused by, &c.' 

Those who reeognize either of the elements or the powers of sensation, action and 
thought as the self, and so constantly devote themselves to them, that their internal 
organ is fully saturated with that idea, remain, after separation from the body, immersed 
in the same elemental, sensuous and functional forms ; and all that remains of their mind 
is the habit of their particular devotion. They are called the Videhas (the disembodied) 
because they are free from the physical bodies. It is: they who, with a mind capable of 
moving only along the line marked by habit, enjoy a state of something like absolute 
freedom, but are without the physical bedy. This state resembles the state of absolute 
independence, because the modifications of the mind are suspended for the time being 
It however differs from absolute freedom, in the possession of the power of having to 
perform work still to be done. 

The reading in some places is “upabhoga” instead of “ upayoga’’ in the text. Upa- 
bhoga means enjoyment. The meaning of this alternative reading would be that the 
residual alone are the objects of enjoyment and not the modifications. 
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When the limit has been reached they live out the state of life which is the fruition 
of their residual potencies. They come back to be born again, So says the Váyu 
Purana :-- | 


* Those who devote themselves to meditation upon the powers of sensation, action 
and thought, live in this state for ten Manwantaras. Those who devote themselves to the 
elements live in that state for full one hundred Manwantaras." 


Similar are Prakritilayas. They believe one of the Prakritis, the unmanifested (Müla- 
prakriti), the undifferentiated phenomenal (Makat), and the principle of individuality, 
to be the self. Their internal organs are saturated with the idea of devotion to 
either of the Prakritis. They are immersed after their separation from the physical 
body, in the one of these Prakritis, which thoy have made the object of their devotion 
But their minds have not yet fulfilled the object of their existence; they have still work 
before them 


The mind would fulfil the object of its existence, if while following this very course 
of thought, it would also manifest the discrimination of the distinct natures of the 
Purusa and objective existence. If on the other hand this consciousness be not generat- 
ed in the mind, it has not fulfilled its object, and is therefore said to have its work still 
before it. The Prakritilayas having their minds merged in the Prakritis, with its work 
still undone, enjoy a state of something like absolute freedom as long as they do not come 
back by virtue of the work yet to be done. Although the mind has become similar to the 
Prakriti, yet they come back when the limit has been. reached. Then they acquire the 
consciousness of the distinct natures of the Purusa and the objective existence, As 
on the cessation of the rainy season, the body of the frog is assimilated to the earth, 


and comes back to life again on coming into contact with rain-water, (so does the mind of _ 


the Prakritilaya). So says Vayu :— 


“For a thousand Manwantaras, the Abhimáínikas, those who identify themselves 
with the Prakritis; and for ten thousand Manwantaras the Buddhas remain without pain. 
Those who devote themselves to the Unmanifested remain in that state for a hundred 
thousand Manwantaras. The computation of time does not exist on reaching the Nirguna 
Purusa.” | 


/ 
i 


Thus this state also is given up, being subject to re-births. 


Siitra 20 


श्रद्धावीयेस्पतिसमाधिप्रज्ञापूवक इतरेषाम्‌ ॥ २०॥ 


gt Sraddhá, faith. 44 Virya, energy. स्मृति Smriti, memory, समाधि Samadhi 
trance. met Prajfid, discernment. yaa: Parvakah, having before, preceded by. 
इतरेषाम्‌ itaresám, for others, | 


20. For others it is preceded by faith, energy, 
memory, trance and discernment 


भ्रद्धावीय स्मृतिसमाचिप्रज्ञापूर्वकं इतरेषाम्‌ | उपायप्रत्यया यागिनां भवति । श्रद्धा 
चेतसः संप्रसादः | साहि जननीव कल्याणी यागिनं पाति तस्य हि श्रद्दधानस्य विवेका- 
थिन वीयमुपजायते | समुपजातवीयस्य स्मृतिरुपतिष्ठते Taare च चित्तमनाकुलं 
समाधीयते | समाहितचित्तस्य प्रश्नाविवेक उपावतेते । येन यथार्थ वस्तु जानाति | ag- 
भ्यासात्तत्तद्विषयाच वैराग्यादसंप्रशातः समाधिभेवति ॥ Ro N 
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| | VYASA | | 
It is brought about by the means of achievement for the Yogis 
Faith is the pleasing wishful contact of mind with the object of 
pursuit. It sustains the Yogi, like a mother. Energy is born in him who 
pursues knowledge with faith. Memory comes to help when he is possess- 
ed of energy. On the appearance of memory, the mind ceases to be. 
disturbed and passes into trance. When the mind is entranced, discri- 
mination appears, by which it knows an object as it is. By constant 
practice thereof and by desirelessness with reference to the object thereof, 
comes the ultra-cognitive trance. | | 
| VÁCHASPATI'S. GLOSS, 

The author describes the sequence of the means of the achievement of this trance | 

by a Yogi :—“ For others it is preceded by faith, energy, memory, trance and discernment,” 

But the devotees of the powers of sensation, action and thought are also possessed 

of faith. For this reason he says :—' Faith is the pleasing wishful contact of the mind with 
the object of pursuit,’ and the object ofthe pleasing wishful pursuit of the mind here 
is the ultra-cognitive trance, as it comes into existence with reference thereto, after the 
nature of the objective world has been known by the Veda, by inference and by the 
teaching of the masters. There can be no wishful contact in the case of those who 
confound the powers of sensation, &c., with the self. In their case it is the opposite of the 
pleasing wishful eontact, because their confusion has its origin in all-round forgetfulness. 
The powers of sensation, &c., cannot thus be objects of faith. | | 

He explains why that alone is faith :—' It sustains the Yogi like a kind mother. The 
meaning is that it does not let him fall down inthe wrong path, leading to the destruc- 
tion of its object 

It is this particular wishfulness which gives birth to energetic effort guided towards | 
the object wished for. Therefore he says :—' Energy is born in him when he pursues know- 
ledge with faith. ’ 

Memory means keeping it present in the mind, thinking thereupon, ‘ Undisturbed ’ 
means ‘not only occasionally steady, not distracted.’ 

“Passes into trance" :—Trance is here the trance which is described as a branch of 
Yoga. The restraints and observances also are indicated, inasmuch as trance is 
mentioned there as coming after them. Thus he who has made all the branches of Yoga 
his own, reaches the stage of cognitive trance, This is what he says :—“ When the. 
mind is entranced.” That is to say, when the highest limit of intellection is reached. 

He explains that the ultra-cognitive is born when the cognitive precedes it :—‘ By 
the constant practice thereof and by desirelessness with reference to the objects thereof 
at each stage comes the ultra-cognitive trance." It is that which is the means of achieving 
absolute freedom. Because the suppression which comes after the mainfestation of the 
knowledge of the distinet nature of the Purusa and the will to-know, is the final sup- 
pression which renders it unnecessary for the mind to go on working; inasmuch as it 
has now done the whole of its work and fulfilled the purpose of its existence. 

Sutra 2ı. 


तीव्रसंवेगानामासन्नः N २१ ॥ 
तीब्र Tivra, kee. संवेग Sarhvega, the consciousness of supremacy. .. तीम्रसंवेगानान्‌ 
Tivra samvegánám, for those having consciousness of supremacy, for the 
extremely energetic. mew: Asannah, proximate, speedy 
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2]. Proximate for those whose consciousness of 


supremacy is keen 
ते ag नवयागिना भवन्ति | मदुमध्याधिमात्रोपाया भवन्ति। तद्यथा मदूपाया 


मध्योपायाऽधिमात्रोपाय इति । तत्र सदूपायस्त्रिविधः । मदुसंवेगे मध्यसंवेगस्तीब्रसंवेग 
इति | तथा मध्योपायस्तथाऽधिमात्रोपाय इति | तत्राधिमात्रोपायानां तीव्रसंवेगानामासन्नः 


समाधिलाभः समाधिफलं च भवतीति ॥ २१ N 
| VYASA. 

There are nine descriptions of such Yogis. Their application to the 
means of achievement is mild, middling or intense. Thus some are of 
mild energy, others of medium energy, and others again of intense 
energy. Of these, the mildly energetic are three-fold, those having mild 
consciousness of supremacy, those having middling consciousness of 
supremacy, and those having keen consciousness of supremacy. Simi- 
larly, those of medium energy and those of intense energy. Of these, 
the attainment of trance and the fruit of trance are near to those who 
are intensely energetic in their application to the means of achievement 
and possess a keen consciousness of supremacy. 

VACHASPATI’S GLOSS. 
If faith, &c., are the means for the attainment of trance, then trance and its fruit 
would accrue to all without distinction. Attainment however is noticed in some only, 


non-attainment in others. In some cases attainment is distant; in others it is very 
distant; in other cases however it is accomplished very soon. To meet this the Commen- 


tator says :— There are nine descriptions of such Yogis, &c.' 


The means of achievement are faith, &e. They are of mild, middling and intense 
energy in their application, by virtue of the habits of previous lives. The Yogis possessed 
of them are spoken of as such 

Consciousness of supremacy is desirelessness. 
virtue of the habits of previous lives. 

Among these Yogís, the speedy attainment is shown such as it is by the Aphorism :— 
It is near to those who are possessed of keen consciousness of supremacy. This much is the 
aphorism; the rest is the commentary. The fruit of thelcognitive trance is the ultra- 


cognitive, and of that absolute freedom 
Sütra 22 


सृदुमध्याधिमात्रत्वात्ततोऽपि विशेषः ॥ २२ ॥ 


yg Mridu, mild. *« Madhya, middling. अधिमात्र Adhimatra, intense, gwan- 
. चिमाल्त्वात्‌ Mridumadhyádhimátratvát, by mild, middle and intense natures, aa: 
 Tatah, thence, further. प Api, also, (further) विशेष: Vigehsah, differentiation, 


22. A further also differentiation by mild edi 
ing and Intense, 


That also is mild, middling or keen by 
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सृदुमध्याधिमात्रत्वात्तताऽपि विशेषः | मदुतीतो मध्यतीतोऽधिमात्रतीत्र इति । 

तता5पि विशेषः | तदविशेषादप्यासन्नतरस्तीत्राधिमात्रसंवेगस्याधिमात्रोपायस्य समाधि- 
लाभः समाधिफलंचेति ॥ २२ ॥ 

VYASA. | | 

Mild-intense, middling-intense and intense-intense. There is differ- 

entiation by that too. By that differentiation too the attainment of trance 

and its fruit becomes the speediest in the case of one whose application 


is intense. and whose consciousness of supremacy is keenly intense 
VACHASPATT'S GLOSS 
This has been explained by explanations already given of the commentary. 
Sütra 23 


इश्वरप्रणिधानाद वा ॥ २३ N 


इश्वर févara, of God. प्रणिधान Pragidhána, feeling omnipresence or worship, 
devotion, इश्वर-मश्धानात्‌ lévaraprapidhánát, by feeling the omnipresence of God, 
वा vá, or. | 


23. Or, by feeling the omnipresence of God (I¢- 


wara) 

किमेतस्मादेवासन्नतरः समाधिभेवति। अथास्यलाभे भवत्यन्योषपि कद्िचदुपाया 
न वेति। ईश्वरप्रणिधानाद्वा । प्रणिधानाद्गाक्तविशेषादावजित ईश्वरघ्तमलुग्ह्मात्यभिध्या- 
नमात्रण । तदभिध्यानमात्रादपि यागिन आसन्नतरः समाधिलाभः समाधिफलं च 


भवतीति ॥ २३ ॥ : 
VYASA. 


Does trance become speedier of attainment in this way only ? Or, 
is there any other means too? ‘Or, by feeling the omnipresence of God.’ 
fSwara drawn towards him by the kind of devotion which consists in the 
feeling of His omnipresence, becomes gracious to him by merely wishing 
attainntent. By His merely wishing the attainment, trance and its fruit 
become speedier of attainment for a Yogi. | | 

VACHASPATI’S GLOSS, 

The Commentator puts a question for the purpose of introducing the next aphor- 
ism :—'Does trance become speedier, &c.’ The aphorism is the answer. ‘Or, by feeling 
the omnipresence of God. ’ | 

* Feeling the omni-presence' means a partieular kind of devotion of the mind, speech 
and body. “Drawn towards” means brought face to face. “Wish for attainment” means 
that any one may get something which he has not got, but which is desirable. ‘Merely’ 
signifies not by any other effort. The rest is easy.—23 

Sütra 24 


केशकमेविपाकाशयेरपराशृष्टः पुरुषविशेष इंश्वरः d २४ ॥ 


केश Klesa, of affliction, wà. Karma, of action. विपाक Vipáka, of fruition. 
wma: Agayaih, by the vehicles. weg: Aparümristab, not touched. पृरुष-विशेष; 
Purusa, Visesab, a distinct Puraga. इश्वर; Isvarab, God. 


e 
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24. Iswara is a distinct Purusa, untouched by the | 
vehicles of affliction, action aud fruition 


अथ प्रधानपुरुषव्यतिरिक्तः कोऽयमीश्वरा नामेति । कु शकमविपाकादायैरपरामृष्टः 
पुरुषविशेष इश्वरः | अविद्यादयः छ शाः | कुशला$कुडालाने कर्माणि | तत्फलं विपाकः | 
तदनुगुणावासना आशयास्ते च मनसि वतेमानाः पुरुषे व्यपदिइयन्ते। स हि तत्फलस्य 
भाक्तति। यथा ज्ञयः पराजये वा Brag वतेमानः स्वामिनि व्यपदिइयते या ह्यनेन भागेन- 
qaae: स पुरुष विशेष ईश्वरः | कैवल्यं प्राप्तात्तहि सन्तिच बहवः केवलिनः। ते हि 
त्रीणि बन्धनानि छित्वा कैवल्यं प्राप्ता ईश्वरस्य च तत्संबन्धो न भूता. न भावि। यथा 
मुक्तस्य पूवोबन्धकेारटिः प्रजायते नवमीश्वरस्य। यथा वा प्रक़तिलीनस्योत्तरा Seueri 
संभाव्यते नेवमीश्वरस्य | स तु सदैव मुक्तः सदैवेश्वर इति । याऽसो प्रकृष्टसत्त्वापादाना- 
दीश्वरस्य शाश्वतिक उत्कर्षः स किं सनिमित्त आहोस्विन्नि्निमित्त इति । तस्य शास्त्र Re 
मित्तम्‌। शास्त्र' पुनः कि निमित्तं प्रकृष्टसत््वनिमित्तम्‌ | एतयाः शाञ्जोत्कषयारीश्वरसर्वे 
वतेमानयारनादिः संबन्धः | पतस्मादेतद्गवति सदैवेश्वरः सदैव मुक्त इति । तञ्च' तस्यै 
ma साम्यातिशयविनिसु क्तम्‌ । न तावदैश्वर्यान्तरेश तदतिराय्यतै। यदेवातिशयि 
स्यात्तदेव तत्स्यात्‌ | तस्मात्र काष्ठा प्रासिरैश्वयस्य ख ईश्वर इति । न च तत्समानमै 
श्वयमस्ति कस्माद्‌ दयास्तुल्ययारेकस्मिन्युगपत्कामितेऽथ नवमिदमस्तुपुराणमिद्‌मस्त्वित्ये- 
कस्य सिद्धावितरस्य प्राकाम्यविघातादूनत्वं प्रसक्तम्‌ । द्वयाइच तुल्ययायु गपत्कामिताथे 
प्राप्तिनोस्ति। अर्थस्य विरुद्धत्वात्‌ | तस्माद्यस्य साम्यातिरायैविनिमृक्तमैश्वयं स णवेश्वरः | 
स च पुरुष विशेष इति ॥ २४ ॥ 

VYASA. | | 

Now who is this called I¥wara (God) that is neither the Mála- 
prakriti (the root of matter) nor the Purusa (the conscious principle of the 
human constitution)? ‘Iéwara isa distinct Purusa, untouched by the 
vehicles of affliction, action and fruition.’ | 

The afflictions are Nescience and others. ‘The actions are good or 
bad. Their fruition is the effect they bring about. Habits following them 
in their qualifications are the vehicles. These while really existing in - 
the mind, are attributed to the Purusa, as he is the ehjoyer of their fruit, 
just as victory or defeat of the soldiers is attributed to their master. He 
who is not touched by this experience, is the distinct Purusa, Îgwara. 

Are all those then who have reached the state of absolute freedom 
ldwaras and there are many such for they have reached the state of 
absolute freedom after cutting the three bonds? No, Îswara never had, 
nor will have, any relation to these bonds. As former bondage is known in 
the case of the emancipated, not so in the case of [swara. Or, as future 
bondage is possible in the case of the Prakritilayas, not so in the case of 
' Iswara. He is ever free, ever the Lord. | 

0 , 
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[8 there any, or, is there no reason for this supremacy of the Lord, un- 
limited by time, and due to His taking up the Universal Supreme Essence? 
The reason for that is the sacred teaching. What then is the authority 
of the teaching? The authority is the supremacy of His Universal 
Essence. These two, the supremacy and the sacred teaching, exist in 
the Universal Essence of Îswara eternally related to each other. For this 
reason does it become possible that He is ever free, and ever the Lord. 

And this divinity of His is free from excess or equality. Tt is not 
exceeded by another divinity. Whichever is the Highest, must he the 
divinity Idwara. For this reason wherever there is the culmination 
of this divinity that is Îswara. | 20 | 

Nor is there any divinity equal to that. Because, in the case of 
equality, if one of the two equals says with reference to a common object 
of their attention, ‘let this be new, ' and the other says, ‘ let this be old,’ 
then one thing only necessarily happening, unrestrained fulfilment of the 
wish is interfered with, and one becomes less than the other. Further it 
cannot be that two equals should at once possess an object desired hy 
both. Because the wishes are contradictory. Hence he alone is Tswara 
whose divinity is free from equality or excess, and He is -a ‘distinct 
Purusa.—24, . | B 

| | |J. VACHASPATI’S GLOSS. | 

The world is made of the conscious and the unconscious principles only. There is 
none else that goes to make it, If iswara is unconscious, He must be the Mlaprakriti, 
comprehending as it does all the non-intelligent modifications. If this be so, then there 
can be no such thing, by reason of his being non-intelligent that he should be brought face 
to face with the devotee. If, on the other hand, he is intelligent, then too it is impossible 
that he should be brought face to face with the devotee, because the power of conscious- 
ness is by nature indifferent, and beeause [swara is not like other Purusas in evolution, 
on account of the absence of any | connection with the principles of egoism, &e, Further- 
more how is it possible that he should possess a wish for the attainment (of trance by the 
devotee) ? | | 

This is the meaning of the question, now who is this Îswara, &c.? The answer to the 
question is given by the aphorism :—' i$wara is a distinct Purusa untouched by the 
vehicles of affliction, action and fruition.’ 

Nescience (avidyá) and others are the afflictions (kleias), so called, because they 
afflict the Purusa in evolution with various painful blows. Good and bad actions are 
virtue and vice, They are called actions metaphorically because they are born from 
actions, Their fruition consists in life-state, life-period and life-experience. The vehicles 
are so called, because by their means the residue which show themselves as fruitions, are 
embedded as potencies in the substance of the mind. 

As long as the karma which brings about the manifestation of the life state of. 
a camel does not bring into play the potencies of the experience which having been 
generated by previous existence, are suited to the life-state of a camel, the experience 
suited to the life-state of a came] cannot be caused. Therefore there must be a potency 
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/ f 
causing thé subsequent experience of the life-state of a camel, and it must be possessed 
of qualities similar to the experience of the life-state of a camel | 


Another question arises. What is the use of adding the words, untouched ‘by the 
vehicles of affiiction, action and fruition’ in the aphorism, seeing that afflictions, &c., are 
the characteristics of the Will-to-be, and that they never touch the Purusa and there- 
fore the mere use of the word Purusa would have implied that he was untouched by 
them ? For this reason, he says :—‘ These while really existing inthe mind are attributed 
to the Purusa' in evolution. Why? Because he is the enjoyer, the intelligent agent of 
their fruit. Hence it is possible that Iswara being a Purusa might come to be consider- 
ed ashaving some relation to these. For this reason their special denial of Him is 
proper. Therefore he says that the distinct Purusa who is not touched by the experience 
present in the Will-to-be even, is Iswara 


‘Distinct’ is that which is distinguishable. He is differentiated from the other 
Purusas. Withthe object of showing those who are taken out of the conception of the 
word Iswara by the use of the word‘ distinct,’ he first states an objection and then replies: — 
‘ All those then who have reached the state of absolute freedom. There are three kinds of © 
bondages,—the bondage of the Prakritic modifications in the case of the Videhas, the bond- 
age of the Prakritis in the case of the Prakritilayas, and the bondage of honour, &c., in | 
the case of those who experience the divine and worldly enjoyments. Those whose mind 
are saturated with devoted thought of the Prakritis, reach the state of submersion into 
the Prakritis immediately after separation from the physical body. For this. reason 
the others are spoken of as being bound at the previous end (of the chain of life) and 
the Prakritilayas are spoken of as being bound only at the next, the future end only ; the 
previous and the second bondages being denied to them. Thus he shows the distinction in ^ 
brief :—' He is always free, always the Lord.' 


Divinity consists in the possession of knowledge and the power of action (Kriy4 Sakti). 
In this connection he puts the question :—‘ Has this supremacy ofthe Lord, unlimited by 
time, &c.’ The reason forthe question is that knowledge and power of action are not 
possible to the unchanging constant power of consciousness. It has been said that they 
live in the purified mental essence, when the rajas andthe tamas have been removed. 
Further, it is not proper that Iswara who is ever free should become related even to 
the Highest Mental Essence, which after all has its origin in Nescience, as an owner to the 
thing owned 

For this reason it is said that it is due ‘ to his taking the Universal Supreme Essence 
in hand.’ The relation of Iswara to the Essence of the mind isnot due to Nescience. 
like that of ordinary Purusas ; and there is therefore no sense of ownership in it. On the 
other hand he takes the Universal Mental Essence in hand thinking that he will thus give 
freedom to men surr ounded by the three sorts of pain, and rescue them, being drowned 
as they are in the great ocean of birth after death, by teaohing them virtue and giving 
them knowledge; and that this teaching is not possible without the possession of the 
bighest power of action and knowledge ; and that this cannot be possible without taking - 
in hand the mental Essence, pure and freed from the dirt of the disturbing energy 
(rajas) and inertia (tamas) The Lord even though untouched by Nescience, and 
conscious of knowledge, assumes the nature of Nescience, and becomes the possessor 
thereof. He does not devote Himself to Nescience as Nescience. A mimic personating 
Rama shows all his actions but all the while does not forget himself. This form of his 
is assumed, not real 

Let it beso. Inasmuch, however, as Iswara has to take up the Mental Essence 


(sattva), on account of the wish of helping the afflicted, and the wish to help is caused by > | 


the taking up of Mental Bssence, because the wish itself is a modification of the Müálapra- 
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kriti, the relation of mutual support is evident, To remove this misconception he says 
that he is unlimited by time. It might be so if creation came first and the wish to help 
manifested afterwards. But the arrangement of successive creation and dissolution being 
eternal, iswara draws the world inwards, having first made up his mind that he will take 
up the Highest Universal Essence, when the time comes forthe wish, arising out of an 
interior manifestation, to reach the limit of its operation, This divine Mental Essence 
potent with the residuum of this determination even though it passes into a state 
similar to that of noumenal matter (Mülparakriti) comes to manifestation again in the 
same state as Mental Essence, by virtue of the potency of that determination, when 
the ulterior limit of the Mahápralayas, the Great Latency, is reached. "This happens in 
the same way as in the case of Chaitra who goes to sleep, having made a determination 
that he must rise early next morning, and awakes at the same time by virtue of the | 
potency of the determination. Hence because the determination of the Lord and the 
taking in hand of the Universal Essence are eternal and thus ever present, their relation 
to each other cannot be that of interdependence. 


Further, it should not be said that the divine Mental Essenee does not pass into the © 
state of the noumenal root-matter, the equipoise of the Milaprakriti, even at the time 
of the Great Latency. That which never passes into the state of the MGlaprakriti, can 
never be the effect thereof. Nor can this Universal Mental Essence be the power of 
consciousness, because it is non-intelligent by its own nature, Ifit be not both these, | 
then, it would come to this that it must be another class of substance, for which there is 
no authority. This is not proper. There is no substance existing independently of the 
noumenon of matter (Prakriti) and consciousness (Purusa). 

Such is the greatness of the Lord unlimited by time. Is there any reason, any . 
authority for it? Or, is it without reason, without authority? The answer is ‘ Its 
authority lies in the sacred teaching,’ the Vedas, the Smritis, the Itihisas and the 
Puranas, | | | 

The author introduces the consideration of the Sacred Teaching :—'* What then is the 
reason of the Teaching ? The Sacred Teaching is based upon observation and inference. The 
Universal Mental Essence of the Lord cannot depend upon anybody's observation and 
inference, Nor isthe Sacred Teaching based upon the observation of the Lord. Some one | 
may, therefore, think that the proper reason for the existence of the Sacred Teaching is 
that iswara desires to manifest his own divinity. 


He refutes this by saying that the Sacred Teaching has its reason in the Divine 
Universal Essenee. The meauing isthis. Evidently the mantras and the science of life 
are proved to be the works of the Lord by the virtue they show in action and by the - 
certainty of the things mentioned therein, being never found to be otherwise. Further, 
it is not possible that any one possessed only of the ordinary means of knowledge of the | 
world should be able, even iu à thousand human lives, to note the agreements and differ- 
ences of various medicinal agents, their various compositions, and those of the mantras, 
by throwing them into and taking them out of the various classes. It cannot evidently 
be said on the ground of the existence of the relation of eternal interdependence, that 
the agreements and differences are known from authority, and that authority is again 
based upon the canons of agreement and difference, Because during the Great Latency, 
the Mahápralaya, both these manifestations cease to exist. . 

Further, itis not the ease that there is not authority for their existence, It will be 
shown that the universe is a modification of noumenal matter, the Mülaprakriti, not 
different from it. It has been observed that things of the same class change ‘nto different | 
forms, as in the case of the modifications of curds and sugar, &c., from milk and cane-juice. 
It has also been observed that different modifieations have the same form in their antece- 
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dent state. Similarly the noumenal root-matter having different modifications in the forms 
of the Great Will-to-be, the principle of individuality and others, must have a form 
common to all in the antecedent state. This common antecedent state of tne noumenal 
matter isthe state of equipoise, and that is the state of the Great Latency, the Mahápra- 
laya. Hence the Universal Essence of the will-to-be of the Lord, shining all round by 
reason of the absence of the veil ofthe impurities of disturbing energy (rajas) and inertia 
(tamas), must be considered as established by at least the promulgation by Him of the 
Mantras and the science of life. And-similarly that collection of the Vedic knowledge 
too, which has for its object the teaching of how to attain worldly progress and divine 
freedom, can be adivine production only by virtue of the Universal supremacy of His 
Spiritual and Mental Essence. It is not possible to have confusion and falsehood, the 
products of disturbing energy and inertia (rajas and tamas), in the face of the culmination of 
Universal Essence. Hence it is established that the authority of the sacred teachy ;g lies. 
in the divinity of the Universal Essence. 


Let it be so. The teaching has its origin in the supreme manifestation of the 
divine Mental Essence, and therefore it shows the highest knowledge, This is an instance 
of inference by the canon of residue, not of the authority of verbal cognition. To meet 
this objection hesays:—‘ The relation of these two, the Teaching and the Highest mani-. 
festation of divine Mental Essence, &c.’ The meaning is that the Teaching does not give the 
highest knowledge because it is the product of the Highest Universal Essence, but that it 
teaches because of the existence of an eternal relation of the explaiaer and the explained. 
Supremacy exists in the Universal Essence of the divine mind, and the Teaching which 
promulgates it, is also present there as such 


The author states the final conclusion :— Hence by it, i.e., the teaching which pro- 
mulgates the Highest Universal Divine Mental Essence, is it known, in the same way that 


the differentiating qualities of the signified are known by the sign, that He is ever free, — 


ever the Lord. 


Having thus distinguished Him from other Purusas he now distinguishes Him from 
other lords also :—‘ This divinity of His is free, &c.,' and explains freedom from excess ids 
‘ There is no other divinity, &c.' Why? ‘Wherever there is the highest, &c.’ For what 
reason is His divinity free from the defect of being exceeded by any other divinities? 
He gives the reason :—' Wherever there is the highest perfection of this divinity, &c.’ The 
meaning is that the divinity of those in whom it has not reached the highest perfection, 
is unreal, 


Now he explains freedom from equality :—' Nor is there divinity equal, &c.’ Unres- 
trained fulfilment of wishes means the removal of obstacles from the path thereof. When 
wishes are checked in their fulfilment, it means weakness. Even if it do not mean weakness, 
it means equality. For that reason he says that in both cases the unrestrained fulfilment of 
desires is interfered with. The desired effect is not produced, or if it is produced then 
the same thing is found to possess contradictory qualities (which is absurd). With this — 
object, he says: ‘In the case of two equals, &e.' If the wishes of more divinities than one 
be considered as never being contradictory, then each must be an Iswara. But then | 
what is the use of having more Iswaras than one? The purpose of divine rule is ful- 
filled by One only. Or, if it be supposed that they perform the work of divine govern- 
ment by common consent, then there would be no supreme Lord, just as in a republic. 
Further in the case of those who believe in the eternal possession of divinity, the. 
succession of divinity is improper. Furthermore there is the defect of cumbersomeness 
(positing more agents than is necessary for the purpose of bringing about an effect). 
Thus everything is plain.— 24 
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Sütra 25. 


तत्र निरतिशयं सवेज्ञबीजम्‌ ॥ २५ N 
wa Tatra, in Him. निरतिशयम्‌ Niratigayam, such as is not exceeded, wae Sar- 
vajfia, of the omniscient. बोजम्‌ Bijam, the seed. 
95. In Him the seed of the omniscient is not 
exceeded 
किंच तत्र निरतिशयं सर्वेशबीजम्‌ | यदिदमतीतानागतप्रत्युत्पन्नप्रत्येकसमुच्चया- 
तीन्द्रियश्रहणमल्पं बह्विति सर्वश्ञबीजमेतद्विवद्धमानं यत्र निरतिशयं स सर्वज्ञः । अस्ति 
काष्ठाप्राप्तिः सर्वज्बीजस्य सातिशयत्वात्परिणामवदिति। यत्र काष्ठाप्रा्तञ्ञानस्य स सर्वज्ञः 
स च पुरुषविशेष इति । सामान्यमात्रोपसंहारे च छतापक्षयमनुमानं न विशेषप्रतिपत्तौ 
समर्थमिति | तस्य संज्ञादिविशेषप्रतिपत्तिरागमतः पयन्वेष्या | तस्यात्मानुग्रहाभावेपि भूता- 
नुग्रहः प्रयाजनम्‌ | शानधर्मापदेशेन कल्पप्रलयमहाप्रलयेषु संसारिणः पुरुषानुद्धरिष्यामीति | 
तथा चाक्तम । आदिविद्वान्षिमौणचित्तमधिष्ठाय कारुण्याद्भगवान्परमषिरासुरये जिज्ञास 


मानाय तन्त्र प्रोवाचेति ॥ २५॥ 
VYASA. | 


The seed of the omniscient is the larger or smaller knowledge of 
the individual, the collective or the ultra-sensuous arising out of the past 
or the future. Whenever this reaches a point in expansion, beyond which 
there is nothing, it is the omniscient. "There must be the highest limit of 
the expansion of the seed of omniscience, inasmuch as there is larger or 
smaller manifestation of intelfigence, just as it is in the case of dimension. 
Wherever knowledge reaches the highest limit that is the omniscient and 
that ie a distinct Purusa. Inference is of service only in establishing 
the generalidea. It has not the power of giving the special qualities 
The knowledge of His distinctive names, &c., is to be sought out of the 
Veda 

Although Téwara has no purpose of His own to fulfil by His (crea- 
tion) His (creation) is purposed by compassion for other beings. ‘I shall. 
lift the Purusa in evolution out of the world by teaching them knowledge 
and virtue, throughout the manifestations (Kalpas), the Latencies (Pralayas) 
and the Great Latencies Mahápralayas). This is. what he proposes to 
Himself. And so it has been said:— The first Wise Being, the revered 
Great Sage, informed a self-made mental vehicle out of compassion, and 
gave the teaching to Asuri who wished to know.—25. | 
VÁCHASPATT'S GLOSS. 


Having thus established the authority of the Sacred Teaching for His powers of 
action and knowledge, he now puts forward the authority of inference for His power of 
knowledge :-—‘ In Him the seed of the Omniscient is not exceeded.’ He explains :—‘ The 
seed of the Omniscient, &e 
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The knowledge of things beyond the range of the senses, existing either indivi- 
dually or collectively, and caused by the appearance of the past and future forms, is 
qualified by the attributes of largeness and smallness, on account of the veil of darkness 
covering more ot less of the essence of the will-to-be, The meaning is that this know- 
ledge is the seed, the cause of the omniscient. One takes in a little of the past, &c., 
another more than that, another the most of all. Knowledge is spoken of as being, more 
or less with reference to the thing known. Wherever this knowledge expands so much © 
that it passes beyond the limit of being further exceeded, that is the omniscient, 


This describes only the thing to be known. Now he speaks of the means of knowledge :— 
‘The seed of the omniscient must reach the highest limit, &e.' Thisis the statemeut of the | 
proposition to be proved. The ‘highest limit’ means the state of intensity which cannot 
be exceeded. It is not, therefore, by fixing a limit only that the proposition can be estab- : 
lished. 


‘Inasmuch as there is larger or smaller manifestation of intelligence :’ This is the 


statement of the reason. Every thing which possesses the quality of being more or less, - 


has a limit beyond which there is no manifestation of the kind; as is the case with the: 
lotus, the emblic fruit and the Bel tree. The quality of largeness exists in these more or. 
less. In the self (Atm), however, the largeness is such that there is no largeness more 
than that. He shows the pervasion (Vyápti). ‘As in dimension,’ This means that the 
conclusion does not fail by the qualities of largeness, &e., being exceptions to the rule, 
Thus the proposition is established. 


It is not necessary that the largeness of the parts only should be contributed to 
the largeness of the whole. The fact is that dimension is known to expand by the 
putting together of as many largenesses of individual factors as there may be, con- 
sisting of infinitesimal wholes reachiag down to the atoms themselves. In the case of 
knowledge too this rule is not violated : and knowledge can, therefore, be more or less by 
having one, two or more objects of knowledge, Thus there is no exception to the rule, 
(or technically speaking, there is no exclusion of the middle term, which is marked by the 
pervasion) 


He summarizes :— Wherever knowledge reaches, &c 


The question arises that there are many Tirthankáras, such as the Buddha, the Arhats 
and the seer Kapila; why should hot they be considered to be omniscient by this inference ? 
For this reason, he says :—' Inference is of service only.' 


How then is the knowledge of his specific qualities to be acquired? Says:—‘ The 
knowledge of his special names, &e 

Further, teaching of the Buddha, &c., is not properly speaking authority; it only . 
looks like authority. The zeason is that it teaches things aghinst all reasoning, such 
as the momentary nature of all objects and the non-existence of the self, &c. It is, there- 
fore, all misleading. Hence that which comes into the mind from the Veda, the Smriti; 
the Itihása and the Purána is the only true verbal eognition, the real authority ; and is 
. for this reason the only true means of worldly progress and the Highest Good. With this 
object the knowledge of special names, &c., should be obtained. Special names, such ag 
Siva, lawara, &c., are well known in the Vedas, &c. 

By the mention of the word “&c,,” it is understood that He is possessed of the six 
accessories and the ten unchageables. As says the Vayu Purana :— 

‘t Omniseienee, satisfaction, eternal knowledge, independence, constant presence of 
power, infinity of power—these six are said to be the accessories (angas) of the Great Lord | 
by those who know the-law. Similarly, knowledge,, desirelessness, power of control, 
| purifieatory action, truth, forgiveness, endurance, creation, the knowledge of the self, 


J 


A, 
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and being the substratum of allactivities—these ten unchangeable qualities (avyayas) 
always live in the Great source of all Good.’ 

Well let that be, But the Lord is ever satisfied and possessed of the Highest desire- 
lessness. It is not possible that He should have any wish for the fulfilment of any objects ` 
of His own. Further, being compassionate He should be given to the creation of men 
possessed of undisturbed pleasure. It cannot, therefore, be that He should create a world, 
full of pain of all sorts. Further, a wise being cannot be considered as undertaking a 
useless task. He, therefore, has not created the world, although He is possessed of Kriy4 
Sakti, the power of creation 

For this reason, he says :—' Although Iswara has no purpose of His own, &e.' compas- 
sionate help of living objects is His object. The individual mind fuifils its object, when it 
has caused the experience of sound, &c., and the manifestation of the consciousness of the 
distinct nature of the self and the not-self, Its activity ceases when it has done so, 
and the Purusa then becomes absolutely independent of objective existence (kevali) 
With that object. the compassionate Lord informs men of the means of obtaining 
knowledge of the. distinct nature of the self and the not-self; because thereby the 
object of the existence of the mind is fulfilled. i$wara, therefore, helping man as He i 
does with reference to the performance of pure and impure works by them, is not cruel, 
even thouzh He sees their pleasures and pains and feels for them 

Now he speaks of the entrance into the region of compassion, for the sake of explaining 
the means of obtaining the knowledge of the distinct natures of the self and not-self :— 
‘By teaching them knowledge and virtue, &c.' Knowledge and virtue are both to be under 
stood together, They manifest the knowledge of the distinct natures of the self and the 
not-self 

Latency (pralaya) means the end of the day of Brahmi, In this state, the whole 
world except the Satyaloka becomes latent. The Mahápralaya, the Great Latency, is 
that in which the Satyaloka and Brahma himself come to an end. Then the Purusas in 
evolution go back to their causes and hence are subject to the pain of death. The word 
Kalpa is only suggestive here. The meaniug is that the Lord's determination to help the 
Purusas refers to the other Purusas also, who by virtue of the fruition of their action 
have to undergo births and deaths, and who become free from pain on reaching the state 
of absolute independence. This is the meaning 
This theory that the compassionate Lord teaches knowledge and virtue is also com- 
mon to the teaching of Kapila :—So has it been said by Paücha Sikha. * The first wise man, 
&c.’ This is a quotation from Paüchasikháchárya. The first wise man means the teacher 
who was the first emancipated being of his school. It does not mean the Highest Teacher 
who is ever free. The reference is to Kapila who was the founder of the school, and who 
was the first of those emancipated ones who had gone before among the followers of tho 
school. The tradition is that Kapila got the knowledge by the grace of Maheswara just 
as he was born, and he is known as such as a particular kind of Vignu's incarnations. 
Svayambh’ is Hiranyagarbha It is learnt from the Veda that he too got the knowledge. 
ofthe Sáükhya Yoga. The same lšwara, the self-existent Vignu, was the first Wise 
man, Kapila. The meaning is that he is the Iswara of those who proceeded from Svayam- 
bhà and others.—25 

Sütra 26 


स एष पूर्वेषामपि युरुः कालेनानवच्छेदात्‌ ॥ २६ ॥ 


a: Sah, that, He, w: Esab, this, here. yaq Pirvesim, of the ancients, 
अपि Api, too. ye: Guru}, the teacher, wr" Kálena, by time, waqa Anavach- 
chhedát, owing to the non-limitation, not being limited.by. 
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26. He is the Teacher of the Ancients too, not being 
limited by time 


स पष पूवषामपि शुरू कालेनानवच्छेदात्‌ । qu हि गुरवः कालेनादच्छियन्तै 
यत्रावच्छेदार्थन काले नापाबतेते स पष पूर्वंषामपि शुः यथास्य सगस्यादी 
खिद्धस्तथातिक्रान्तखगोदिष्वपि प्रत्येतव्यः ॥ २६ ॥ 

VYASA 


The ancient teachers were conditioned by time. Wherever time . 
does not exist as condition, that is ldwara, the teacher of the ancient 
teachers too. As the knowledge of His supreme power as existing in the 
beginning of the creation is obtained, so also is it obtained about His 
existence as such in other creations and other times 

VÁCHASPATI'S GLOSS. 


Now he shows the distinction of the Lord from Brahm§, &c. ‘He,’ i. e., the one des- 
cribed formerly, ‘is (the real aphorism begins here) the teacher of the ancients too.’ 

He explains —‘ The ancients, &c.’ Time means a century, &0 

‘Does not exist as a condition’ means time does not approach as a condition 


The supremacy of power means the manifestation thereof. Its knowledge is tobe 


obtained from the Veda. By this arrangement the Lord iswara is described.—26 
AE | Sütra 27 


तस्य वाचकः प्रणवः ॥ २७ N 


Tasya, Him, वाचक: Váchakah, connoting. a: Prayavab, the Sacred 
word —$« Om 


27. The Sacred word connotes Him. | | 

तस्य वाचकः प्रणवः | वाच्य ईश्वरः प्रणवस्य । किमस्य संकेतळतं वाच्यवाचक- 
त्वमथ प्रदीपप्रकादावदर्वाथतमिति | fraser rere: वाचकेन सह संबन्धः | संकेतः 
स्त्वीश्वरस्य स्थितमेवार्थमभिनयति | यथावस्थितः पितापुत्रयाः संबन्धः संकेतेनावदोत्यते 
अयमस्य पिता । यमस्य पुत्र इति । सगोन्तरेष्वपि वाच्यवाचकराक्त्यपेक्षस्तयैव सङ्केतः 
Brad N RO N 


VYASA 

The sacred word connotes ‘Him.’ He is denominated by the sacred 
word, the Praņava (A U M). Is the reiation of the sign and the thing 
signified between these conventional, or inherent as between flame and 
light? His relation with the sign is inherent and thus ever present. 
Further, the convention of God shows only an object which-exists (that - 
which is inherent) As the relation already existing between father 
and son, is only expressed by convention, this is the father, this the son. 
In other creations too the same convention is adopted on acceunt of the 


dependence upon the connotative powers of the sign and the thing 
signified 7 
| 7 
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VACHASPATI’S GLOSS. 

Now he speaks of His sign (indicator, Vachaka) in order to explain the meaning of his 
devotion. ‘The sacred word connotes Him Explains :—He is denoted by Pranava, &e 
Introduces the opposite theory by putting a question. Is the relation, &e. Signifying is 
laying down, expressing 

Others, of course, hold that if the relation of word and meaning is inherent, and that 
it is manifested by a convention that such and such a meaning is to be denoted by such 
and such a word, then in the absence of any relation between word and meaning, the 
meaning would not be conveyed even by a hundred conventions. If no jar exists whith 
may be shown by a lamp, even a hundred lamps would not reveal one. It is, however, 
observed that the word ‘ elephant ' will signify a camel if a convention is made that this 
word will be used to signify an animal of that class. Hence the power to signify is 
conventional. 

Having thus stated their position, he explains his own teaching :—‘Its relation is 
inherent,’ This is the. meaning. All words have the capability of meaning objects of all 
“forms. Their relation with objects of all forms must, therefore, be inherent. And the 
- convention: of iswara is the determining factor and the shower thereof. The division 

of the sign signifying and not-signifying something is also made by iswara’s convention 
or non-convention. This is what he says: ‘Further the convention of God, &e.' 
He gives an illustration :—“already existing between, &c.” 

The question arises. Sound is a manifestation of the Prakriti. At the time of the 
Great Latency it passes back into the state of the Prakriti. Its power also thereby 
disappears. ‘Then a particular verbal sign is born again through the successive states 
of Mahat, &c. But then the power of signification having disappeared, its manifestation | 
does not remain possible. For this reason, he says :—'In other creations also, &c.’ 

Although a word does become one with the Prakriti along with the power, it comes 
back into manifestation along with the power. As earth-born creatures becoming one 
with the earth on the cessation of the rains, come back to Hfe on being wetted by showers 
of rain water. Thus God makes a convention similar to the convention which indicated 
the former relation. Hence on account of the eternity of the succession of similar usage, 

.due to simultaneous knowledge, the relation of word and meaning is eternal. Independ- 
ent eternity is not meant. So say the Agamis. Without the authority of the Agama 
(the Veda) it is not possible to ascertain that tn other creations also the convention is 
the same. This is the meaning.—27. 

: Sütra 28, 


तज्ञपस्तदर्थभावनस्‌ ॥ २८ ॥ 
तद्‌ Tad, its. जपः Japah, repetition, तद्‌ Tad, its. wà Artha, meaning. भावनन्‌ 
Bhávanam, the understanding of. E | : 

28. Its repetition and the understanding of its 
meaning P : 
संप्रतिपत्ति नित्यतया नित्यः शब्दाथे सबन्ध इत्यागमिनः प्रतिज्ञानते विज्ञातवाच्य- 
घाचकत्वस्य यागिनः | तञ्जपस्तदर्थभावनम्‌ | प्रणवस्य जपः प्रणवाभिधेयस्य यैश्वरस्य 
भावनम्‌ । तदस्य योगिनः प्रणवं जपतः प्रणवाथं च भावयतद्चित्तमेकाग्रं संपद्यते | 
तथा चोक्तम्‌ । स्वाध्यायाद्योगमासीत योगात्स्वाध्यायमासते । स्वाध्याययागसंपरया 
परमात्मा प्रकारात इति ॥ २८ ॥ 


OH. L. ON TRANCE (SAMADHI), 28, 29. हा 


, VYASA. 


The Vedic teachers hold that the relation of word and meaning 
is eternal, inasmuch as one co-exists with the other. The Yogi who has 
come to know well the relation between word and meaning must con- 
stantly repeat it, and habituate the mind to the manifestation therein of 
< its meaning. The constant repetition is to be of the Pranava (A U M) 
and the habitual mental manifestation is to be of what it signifies, Îs- - 
wara. The mind of the Yogi who constantly repeats the Pranava and 
habituates. the mind to the constant manifestation of the idea it carries, 
becomes one-pointed. And so it has been said :— 

‘Let the Yoga be practised through study, and let study be effected 
through Yoga. By Yoga and study together the Highest Self shines'—28 

VACHASPATI'S GLOSS 


Having deseribed the sign, he now describes the devotion, pranidhána, the means of 
feeling the presence of the Lord everywhere, in all circumstances and phenomena :— Its 
constant repetition and the repeated understanding of its meaning. Explains :-- The 
constant repetition of the Pranava, &e.' | 

Repeated understanding (Bhávaná) means making it enter the mind over and over 
again until it becomes the very substance of the mental existence, | 

What ‘attainment does he acquire thereby ? Says:—' The mind of the Yogi who con- 
stantly repeats the Pranava, &e.' The mind feels bliss in the One Lord alone. Quotes a 
verso of Vyása in this connection :— And so it has been said :—The Lord then becomes 
gracious to him up to his attaining the faculty of trance (Samádhi) and its fruit. —28. 


wutra 29 


ततः प्रत्यक्चेतनाधिगमो5प्यन्तरायाभावश्च ॥ RE ॥ 


ततः latah, thence, प्रत्यक्‌ Pratyak, the individual. चेतन Chetana, Soul. afar: 
Adhigamah, understanding. af Api, also, too अनन्तराय Antaráya, of obstacles. 
wwa: Abhávab, absence. च Cha, and | 


29. Thence the understanding of the individual self 
and the absence of obstacles too 


कि चास्य भवति | ततः प्रत्यक्चेतनाधिगमा$प्यन्तरायाभावरच । ये तावदन्त- 
राया व्याधिप्रथूतयस्ते तावदीश्वरप्रणिधानाश्न भवन्ति स्वरूप दर्दानमप्यस्य भवति यथेवे- 
श्वरः पुरुषः शुद्धः प्रसन्नः केवलाऽनुपसगस्तथायमपि बुद्धेः प्रतिसंवेदी यः पुरुषस्तमधि- 
गच्छति ॥ २९ ॥ 

VYASA. | | 

And what else. comes to him? “The understanding of the indivi- 
dual self and the absence of obstacles.” Whatever obstacles there may be— 
diseases, &c.—cease to be by feeling the omnipresence of the Lord; and 
the true nature of himself is also seen. It is known that just as Îswara 
is a Purusa, pure, calm, free and without appendants, such is this 
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Purusa also, the self underlying the individual manifestation of the 


Will-to-be 
VACHASPATI’S GLOSS. | 

What more than this? ‘ Thence the understanding of the individual self, and the 
absence of obstacles. The individual self is the Pratyakchetana, the conscious principle | 
whose cognitions are contradictory of the real, that is to say, the ignorant Purusa. 
In the case of the Wise this turns back on aceount of the possession of the eternal divine 
essence. He gets the understanding of the individual self as it really is. 

The obstacle will be described and their absence too. + | 

* Whatever obstacles there may be:' These words contemplate their description 
The nature of a thing is its own self. By speaking of the nature of the self, the eharac- 
teristics fastened on to the self by Nescience (avidy4) are denied 

The question arises. Since Iswara is the object of devotion, how is it that the 
Individual unit of consciousness will be known by feeling His omnipresence ? It is 
evidently going beyond the mark. In reply to this, he says:—‘ As is Iswara, &c.' 

Pure : —free from rise and fall on account of constant eternity. 

Calm :—undisturbed by afflictions. 

Free :—he from whom virtue and vice keep aloof. For this very reason He is without 
appendants. The‘ appendants ’ are life-state, life-period, and life-experience.' | 

A similarity must necessarily mean some distinction. Therefore now he distinguishes. 
the Individual self from iswara. The ‘self underlying the individual manifestation of 
the Will-to-be. This explains why the word ‘ Individual ' has been added. 

When there are two contradictory objects, the understanding of the one does not 
conduce to the understanding of the other. The understanding of similars, however, 
eonduces to the understanding of the other objects possessed of similar qualities. This 
happens in the same way as the understanding of one science contributes to the better 
understanding of an allied science. The effect of the analogy is in the understanding 
of one's own self, not of the Highest self. Thus all is plain. —29. 


Sütra ३० 


व्याधिस्त्यानसंशयप्रमादालस्याविरतिश्रान्तिदशनालब्धभ- — 
मिकत्वानवस्थितत्वानि चित्तविक्षेपास्तेपन्तरायाः ॥ ३० ॥ 


व्याधि Vyadhi, disease. स्त्यान Sty&na, langour. संशय Sarhgaya, indecision, प्रभाव 
Pramáda, carelessness. आलस्य Alasya, sloth. अविरति Avirati, sensuality, want of 
non-attachment. «tf Bhránti, mistaken notion. दर्शन-अलब्ध-भूमिकत्व Darsana-alabdha- 
bhümikatva, missing the point, not being able to see a place which is just seen. 
wafaa Anavasthitatva, instability. Ream: Chitta-viksepáh, causing distrac- 
tions, or divertion of the mind. 8 Te, these are. अन्तरायाः Antarayah, the obstacles. . 


30. Disease, langour, indecision, carelessness, sloth, 
sensuality, mistaken notion, missing the point, instability,— 
these causing distractions are the obstacles 

अथ के$न्तराया ये चित्तस्य विक्षेपाः। पुनस्ते कियन्तो वेति । व्याधिस्त्यानसंशय- 


घरादाळस्याचिरतिभ्रान्तिदशनालष्यभूमिकत्वानवस्थितत्वानि चित्तविक्षेपास्तेऽन्तरायाः 
नवान्तरायाच्िचत्तस्य विक्षेपाः। सहेते चित्तवृत्तिभिमेवन्ति। पतेषामभावे न भवन्ति 


— 
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पूर्वोक्तादिचत्तवूत्तयः | तत्र व्याधिघोतुरसकरणवैषम्यम्‌ | स्त्यानमकमेण्यता चित्तस्य | 
संशय उभयकेरटिस्पृग्विज्ञानं स्यादिदमेवं नेवं स्यादिति प्रमादः समाधिसाधनानामभा- 
वनम्‌। आलस्यं कायस्य चित्तस्य च गुरुत्वादप्रवृत्ति:। अविरति श्चित्तस्य विषयसंप्रयागा- 
त्मगद्धः | श्रान्तिदशन विपर्ययज्ञानम्‌ | अलब्धभूमिकत्वं समाधिभूमेरलाभः । अनवस्थितत्वं 
"gerat भूमौ चित्तस्याप्रतिष्ठा खमायिप्रतिलम्भे हि सति तद्वस्थितं स्यादिति। एते 
चित्तविक्षेपा नवयागमला यागप्रतिपक्षायागान्तराया इत्यभिधीयन्ते d ३० d 


VYASA. 


Now what are the obstacles that distract the mind ? How many 
are they and what is their nature? ‘ Disease, &c.’ There are nine ob- 
gtacles causing distraction tothe mind. These exist with mental modifi- 
cations. In their absence they do not exist. The mental modifications 
have been described ‘before. | 


Disease is the disturbance of the equilibrium of the humours, 
chyle and the organs of the body. 

Langour is the indisposition of the mind to work. | 

Indecision is the notion touching both sides of a question: It 
might be thus or thus. | | 

Carelessness is want of resort io the means of trance. 

Sloth is the inertia of mind and body. consequent upon heaviness. 

Sensuality is the desire consequent upon objects of sense having 
taken possession of the mind. 

Mistaken notion is False knowledge. 

Missing the point, is the non-attainment of the state of trance. | 

Instability is the incapacity of the mind to keep in any state that 
has been attained, because it becomes stable only when the state of trance 
has been reached. | | S 

These distractions cf the mind are designated the enemies and the 
obstacles of Yoga.. | | 

EE , VACHASPATI’S GLOSS. 

He puts a question :—‘ Now what are the obstacles ? The answer consists of the 
words, “ distractions of the mind." Again he. asks for the specific enumeration :—* How 
many, &e. The answer is ‘ Disease, &c., the whole aphorism. The nine obstacles are 
mental manifestations which stand in the way of Yoga. They are contrary to Yoga and 
disturb the mind. They are called obstacles, because they turn the aspirant away from 
the direct path of Yoga. | 

He gives the cause of their being the antagonists of Yoga:—' They manifest with 
mental modifications.” Indecision and False knowledge are antagonistic to the inhibition 
mind, because they are mental modifications. The others, however, which are not mental 
of the modifications such as disease, &c., likewise antagonistic, because mental modifi- 


. eations manifest themselves along with them. 
He explains the meaning of the words :— Disease, &c.’ 
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The humours are bile, mucus and gas, called Dhátus, because they keep up the body. 


Chyle (rasa)is a particular modification of foods and drinks. The organs of the body 
are the organs of sensation and action. Disturbance of equilibrium means one of these 


becoming more and the other less than what is necessary. The indisposition of the mind 
to work means ineapacity to work. Indecision or doubt is knowledge touching both sides 
of a question. Although the basis of doubt is the knowing of a thing to be what it is not 
and therefore doubt and False knowledge do not differ from each other, yet doubt is 
separately mentioned here, because it is especially intended to bring out here the special 
characteristic of doubt, the touching and giving up of both sides of a question, which 
makes a sub-head of False knowing. . | 


‘Want of resort, to the mcans of trance’ means the absence of these means, the want . 


of effort. The heaviness of the body is caused by phlegm, &e. The heaviness of the mind 
is caused by inertia, tamas, Desire means thirst for an object. The states of trance 
are Madhumati, &e. If one has reached a particular state of progress in trance and is 
satisfied with it, then he will not reach the higher state and will lose the one already 
attained. Therefore, when a state of trance has been reached, effort must always be made 
to retain it.—30. 


50079 3r. 


दु:खदोर्मनस्याङ्गमेजयस्रश्वासघश्चासा विक्षेपसहभुवः ॥ ३१॥ ` 


दुःख Duhkha, pain. दैर्मेनस्य Daurmanasya, dispair, dejection. sima Anga- 


mejayatva, shakiness, श्वास Svása, inspiration. wart: Prasvásáh, and expiration. 


विक्षेप Viksepa, of distraction. «wa: Saba-bhuvah, companions 


3l. Pain, despair, shakiness, inspiration and expira- 
tion are the companions of these distractions 


दुःखदैर्मनस्याङ्गमेजयत्वश्वासप्रश्वासा विक्षेपसहमुवः | दुःखमाध्यात्मिकमाधिमा- 
तिकमाधिदैविकं च येनाभिहताः प्राणिनस्तदपघाताय प्रयतन्ते तद्दुःखम्‌। दे।मेनस्यमिच्छा 
विघाताञ्चतसः क्षोभः यदङ्कान्येजयति कस्पयति तदङ्मेजयत्वम्‌। प्राणा यद्‌ बाह्यं वायु- 
माचामति स श्वासः। यत्त्कोष्ठच' arg’ निःसारयति स प्रश्वासः । पते विक्षेपसहभुवा 
विक्षित्तचित्तस्यैते भवन्ति | समादितचित्तस्येते न भवन्ति ॥ ३१॥ 

VYASA. 

Pain is either from one's self, or from external terrestrial objects, 
or from the powers of nature. Pain is that affected by which people try 
to do away with it. | 


Despair is the condition of the mind consequent upon the non- 


fulfilment of some desire. 
. Shakiness is that which causes the organs to shake. 
Inspiration is the action of the life-force drinking in external air. - 
Expiration is that which throws out the internal gas. 
These are the companions of the distractions of the mind. They 
appear in him whose mind is distracted. They do not exist in him whose 
mind is entranced 


CH. I. > ON TRANCE (SAMADHL, 87, 32. |. 55 


VACHASPATI'S GLOSS. 


Now he says that it is not only the nine obstacles, but that pain, &c., too appearing 

as their companions, act similarly :—‘ Pain, &e.' | | 
Pain is that which is cognized as being contrary to the mind for the time. It is from . 
one's self, when it is either bodily such as caused by disease, or, mental, such as caused by 
desire, &c. It is from external causes when it is caused by a tiger, &c. It comes from 
the powers of nature when it is caused by such things as the planetary influences, All 
this pain is cognized by every living creature as contrary to one's being. It is, therefore, 
to be removed. This is what he says:—‘Affected by which, &०. When physical life 
drinks in, i.e., takes in external air contrary to one’s wish, the act of in-breathing becomes | 
, Contrary to the branch of Yoga known as the Rechaka, the conscious out-breathing) | 

When physieal life expels the internal air against wish, the aet of out-breathing is con- 
trary to the branch of Yoga known as Püraka, the (conscious in-breathing).— 8. 


Sütra 32. 


_तत्प्रतिषेधार्थमेकतत्त्वाभ्यासः ॥ ३२ ॥ 
सत्‌ Tat, their, feta Pratisedha, preventions. ww Artham, for, रक Eka, of 
one, ara Tattva, truth or subject, waw: Abhyasah, habituation, — 

32. For their prevention, habituation to one Truth. 
अथैते विक्षेपाः समाधिप्रतिपक्षात्ताभ्यामेवाभ्यासवैराग्याभ्यां ARTEA: | तत्राभ्या- 
Quer विषयमुपसंहरक्षिदमाह | तस्प्रतिषेधाथमेकतत्त्वाभ्यासः । विक्षेपप्रतिषेधाथमेकत- 
स्वावलम्बन चित्तमभ्यसेत्‌ | यस्य तु प्रत्यथेनियतं प्रत्ययमात्रं क्षणिकं च चित्तं तस्य सर्व- 
मेव चित्तमेकाग्रं नास्त्येव विक्षिप्म्‌ । यदि पुनरिदं सर्वतः प्रत्याहृत्यैकस्मिश्रथं समाधीयते 
तदा भवत्येकाग्रमित्यता न प्रत्यथनियतम्‌ | याऽपि सहराप्रत्ययप्रवाहेन चित्तमेकाग्रं मन्यते 
तस्यैकाग्रता यदि प्रबाहचित्तस्य धर्मस्तदेक॑ नास्ति प्रवाहचित्तं क्षणिकत्वात्‌ । अथ प्रवा- 
हांशास्यैव प्रत्ययस्य धर्मः ख सवः सहृदाप्रत्ययप्रवाही वा चिसहराप्रत्ययप्रवाह्दी वा प्रत्य- 
. शैनियतत्वादेकाग्र एवेति विक्षिततचित्तानुपपत्तिः । तस्मादेकमनेकार्थमवस्थितं चित्तमिति । 
यदि च चित्तनैकेनानन्विताः स्वभावभिन्नाः प्रत्यया जायेरन्नथ कथमन्यप्रत्ययहष्टस्यान्यः 
स्मतौ भवेत्‌ | अन्यप्रत्ययापचित्तस्य च कर्माशयस्यात्यः प्रत्युपभाक्ता भवेत्‌। कथंचित्स- 
माधीयमानमप्येतदगामयपायसीयन्यायमाक्षिपति | कि च स्वात्मानुभवापहचरिचत्तस्या- 
न्यत्वे प्राप्नोति । कथं यदहमद्राक्षं agai यज्चास्प्राक्ष तत्पइयाम्यहमितिप्रत्ययः 
सर्वस्य प्रत्ययस्य भेदे सति प्रत्ययिन्यभेदेनापस्थितः। एक प्रत्ययिविषयापमभेदात्मा अह- ` 
मिति प्रत्ययः | कथमत्यन्तभिश्नेषु चित्तेषु वतेमानं सामान्यमेकं प्रत्ययिनमाश्रयेत्‌ N- 
नुभवग्राह्मतचायमभेदात्मा अहमितिप्रत्ययः। न च प्रत्यक्षव्य माहात्यं प्रमाणान्तरेणाभि- 
भूयते | प्रमाणान्तरं च प्रत्यक्षबलेनेव व्यवहारं लभते तस्मादैकमनेकार्थमवस्ितं च चि- 

तम्‌ ॥ ३२॥ | NE E 
VYASA. | 
Now these distractions, the antagonists of trance, are to be checked 
by the same practice and desirelessness. It is to finish the subject of 
| practice that he says:—‘ For the prevention thereof, habituation to ONE | 
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TRUTH.' For the prevention of distractions, let the mind take to ONE 
TRUTH and make itself habitually familiar with it. 

To him who believes in a mind separate and distinct for every 
cognized object, in fact a bundle of notions only, and but momentary (in 
existence) all minds are one-pointed (ekágra) only. "There is no distracted 
mind | | 
If, however, the mind is concentrated on one object, only when 
having been drawn away from all other objects, it turns away to one 
object, then it is not separate and distinct for every cognized object 

He who believes the mind to be one-pointed if it lows along similar 
notions, might opine that one-pointedness is a characteristic of the 
flowing mind. If so, then the flowing would not be one, because it 
is said to be momentary 

If, however, it is the characteristic of a notion which is only a portion 
of the entire stream (of flowing mental phenomena), then it is always one- 
pointed, whether it flows along similar or dissimilar notions ; because in 
this case it is separate and distinct for every object. Thus we would fall 
upon the non-existence of a distracted mind. Hence the mind is one, 
has many objects, and is not momentary, but stable. | 

Further, if it be thought that the notions are born, each separate 
from the other in nature, and are not linked (by the common basis of) 
one single mind, then how would any one mind remember a notion 
cognized by another. And how would any one enjoy the vehicle of action 
brought into being by the notions of another? | 

Howsoever the matter is examined, it illustrates the story of the 
milk and the cowdung. a de. 

Further, if the mind be separate and distinct for every cognized . 
object, then the notion of the identity of the self is destroyed. How can 
such notions as, ‘I touch what I saw,’ and ‘I see what I touched previous- 
ly, point to a common knower, when all the notions are separate and 
distinct ? k c 
The notion of the ‘J am’ is always identical with itself and points 
out to but one cogniser. But there can be no single cognizer as a common 
basis, if it manifest itself in entirely distinct minds every moment. The 
notion of ‘I am’ as one undifferentiated continuous self is cognized by 
internal perception ; and the authority of perception is not to be defeated 
by any other means of knowledge. Other means of knowledge work only 
by the power of perception. Hence the mind is one and has many objects 
and it changes not every moment.—32 
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‘ VACHASPATI’S GLOSS 


Introduces the aphorism which finishes the subject under discussion :—‘ Now these 
distractions, &c 

Now it is on account of the context that this aphorism is spoken of as finishing only 
half the subject under discussion. These distractions are spoken of as antagonists of 
the trance to explain the object with which they are to be checked 


Although in the aphorism, ‘By feeling the omnipresence of the Lord’ the process 
of mental habituation only is described, yet desirelessness also is to be understood, be- 
cause it is a help to habituation. With this in mind, he says:—‘ They are to be checked by 
the same practice and desirelessness 

‘ This is said to finish the subject cf practice’: —This sentence is spoken because the 
subject of practice immediately precedes. The ONE TRUTH is God, because that is the 
context 

To the Vainásikas all minds are one-pointed only; there is no distracted mind 
Hence their teachings and the acts they inculcate, are all useless. With this object 
he says :—“ To him who believes, &c." The theory is that the mind is separate and distinct 
for every object whether it to be a single one in itself, or one out.of many. It remains in . 
being only so long as the object shines in conseiousness and then disappears at once, not 
going to another object 

Why does not the mind take in another object after having taken in one before that? . 
Because it is said to be momentary. This means that existence before and after, cannot 
be posited of a mind, which cannot be spoken of as remaining the same in more than one 
successive moment of time | 

According to our teaching the mind is not momentary in existence, and remains 
constant, whether the objects of thought be one or manifold, It is not confined to one 
single object seeing that it takes in and gives up objects every moment and ean 80 far be 
called distracted, and also that it can cultivate one-pointedness when the modification 
of distractedness has been removed. This teaching and the acts recommended on its 
strength are not useless. With this object, he says :- And if it becomes concentrated, &c.’ 
Concludes :—‘ Thus it is not distinct ahd separate for every object.’ | 

Again he introduces the Vainásika :—' He who believes the mind to be onc-pointed if 
it flows along similar notions, &c,’ His meaning is stated to be as follows :— Let it be 
granted that the cultivation of one-pointedness is not possible in à mind confined to one 
moment only and that therefore it is useless to put forth effort with that object. The con- 
tinuous succession of minds, however, is unending and not momentary inits nature; it is 
possible in the succession that distraction may be removed and one-pointedness culti- 
vated.’ | 

He shows the defects of the theory in the case of either of the two statements thereof. 
If in the philosophy of the Vaináshika one-pointedness is a characteristic of the flowing 
mind, i.e., of the un-ending succession of minds, then, there being successive mental 
births for succeeding mental impressions, there does not exist one flowing mind common 
to all the suecessive impressions, But why should it not be so? Because in your philoso- 
phy, whatever exists for as long a time as it may be, must be momentary ; there is nothing 
that is not momentary 

Takes the other form of the theory :—‘If however it is, &c.’ Ifin the successive - 
flow of mental phenomena a notion having the Highest Good appears at a single point, 
one-pointedness with reference to this particular notion may be secured by effort. 

Shows the defects of this theory. The whole of this succesive flow of mental pheno- 
mena may be a flow of either similar or dissimilar noticns. It is, therefore, separate and 
distinct for every distinct object, and as such takes the form of the Highest Good simply 

8 
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for the expression of it, and therefore it is destroyed on the disappearance of the mind. 
Such a wind is always one-pointed. There can, therefore, be no distracted mind. It can- 
not, therefore, be that one-pointedness may be cultivated by and after the removal of 
distractedness. Concludes :-— Hence the mind is, &c.’ 


Further says, that for another reason too the mind is one having many objects, and 
is constant not momentary :—' And if it be so, &c.’ As the Teaching studied by Maitra 
is not remembered by Chaitra, and as the fruit of the vehicle of action grown by Maitra - 
in not enjoyed by Chaitra, in the shape of virtue and vice, inasmuch as Chaitra is not 
related to it, so one notion cannot remember the object of another notion; nor can one | 
notion enjoy the fruit of the vehicle of action grown by another notion. 


But, says the questioner, this line of reasoning will not be violated, if the relation of 
cause and effect exists ; and it is on account of the existence of that differentia, that in 
ihe Srádha and Yaiswánara sacrifice, &c., the fruit is seen reaching father, mother, | 
and son, who are not the performers thereof; and also because the sweetness of the 
mango, seeds, &c., always appears in due course in the fruits thereof. 


For this reason, says :—' However is the matter examined, &c.' Thisis the meaning. 
What is the difference between notions falling into one succession and those falling into 
another, so that a notion falling into one succession may remember and enjoy the notions, 
experience and the vehicle of action grown by the notions of the same succession but 
not by the notions of another succession? Succession is not an independently existing 
substance, so that one succession may be differentiated from another succession, And 
it is not proper that a fanciful differentia may be fastened upon an action. No one can 
cook if he only fancies the existence of fire anywhere, Further, the relation of cause | 
and effect also is not real, In the case of simultaneous existence there can be no such 
relation, as for example, between the right and left horns. In the case of objects which do 
. not exist simultaneously, no relation of cause and effect necessarily exists ; because it may © 
be that none of them can be predicated of a phenomenon appearing in the immediate 
present. Tne past and the future cannot exist together as being related to a pheno- 
menon appearing independently in the present, Therefore, being independent real objects 
as they are, they do not differ from'each other whether they fall in their own or in 
independent successions. The reason isthat they do not come into contact with each 
other, not being related to each other by either natural causation or by succession. 
This logie is like that of the milk and cow-dung cakes. 


“ All that is produced from the cow is milk, 
.. Cow-dung cakes are produced from the cow, 
| Therefore cow-dung cakes are milk." 


This illustrates the story, which means that it surpasses in fallacy even the logic of 
the milk and the cow-dung 


Furthermore, the destruction of that which has been done, and the appearance of 
that which has not been done, should not be mentioned here as an argument. Becausé the 
mind alone is the doer of actions, and the mind alone is associated with the pleasures 
and pains born out of them. It is because the mind enjoys pleasure and pain on account 
of the presence therein of the reflection of consciousness, and because the consciousne 
and the mind in which it is present are taken to be one, that they are attributed to the 
Purusa. The notions born'in the mind, when the notion of its being the self has already 
come in there, are of such a nature that they alone remember and enjoy their own fruits, 
not others. And it is not reasonable to say that the nature of a thing may be separated 
from it, and then joined to it again. It cannot be said of the nature of a thing that it 
might or might hot be so, or why is it not so? 
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He speaks to those who are satisfied with the above :—‘ Further, if the mind be sepa- 
rate and distinct for every object, &c., mental impressions and their memories have the 
characteristics of manifestation and latency. They are many and yet the mind in which 
they live, i.e., the notion of the ‘I am, is one and not different for each. This one notion 
of the ‘I am’ unites all those separate notions into one. How can this one hold all the 
extremely different notions into itself? Inasmuch as there is difference in the causes of 
the phenomena of cognition and memory and also on account of the presence in them 
of the contradictory qualities of manifestation and latency, there can be no single notion 
of refiex condition by virtue of which the mind, in which ali the different and contradictory 
notions are generated, may be considered to be a single entity 

For this reason, he says :—‘ It is cognised by interna] perception.’ | 

But it may be said that the difference of causes and the possession of contradictory 
qualities refute the truth of this perception. In answer to this objection, he says :—'and 
the authority of perception, &c | 

It is on the basis of perception alone that the unity of material and the contradic- 
tory nature of the characteristics of latency and manifestation have been established . 
in the Nyiyakanik4 ; and the action of objections in a permanent mind is established in the 
Ny&yakaniká and the Brahmatattva-samiksá. Thus all is plain.—32 


Sütra 33 


मेनत्रीकरुणामुदितापेक्षाणां सुखदुःखपुण्यापुण्यविषयाणां 
भावनातश्चित्तप्रसादनम्‌ ॥ 33 ! 


AM Maitri, friendliness. करुणा Karuna, compassion, mercy. मुदिता Muditá, 
gladness, complacency. stat Upeksá, indifference of all these. ya Sukha, happi- 
ness. दुःख Duhkha, misery. पुण्यः Fupya, virtue. अपुण्य Apunya, vice, विषयाशान्‌ 
Visayánám, regarding the subjects, towards the subjects (respectively), भावनातः 
Bhávanátah, by. cultivating habits, by constant thinking. f Chitta, of the 
mind. प्रसादनम्‌ Prasádanam, purification 


| 33. By cultivating habits of friendliness, compassion, 
complacency and indifference towards happiness, misery, 
virtue and vice (respectively) the mind becomes pure. 


यस्य चित्तस्यावस्थितस्येदं शास्त्रेण परिकर्म निद्श्यते तत्कथम्‌ । मैत्री करुणामु 
दितेपेक्षाणां सुखदुःपुण्यापुण्यविषयाणां भावनातश्चत्तप्रसादनम्‌ । तत्र सर्वप्राणिषु 
सुखसंभागापन् घु मैत्रीं भावयेत्‌ । दुःखितेषु करुणाम्‌ । पुण्यात्मकेषु मुदिताम्‌ । sm 
ण्यश्ीलेषूपेक्षाम्‌। एवमस्य भावयतः शुक्लो धमे उपजायते | ततश्च चित्तं प्रसीदति | 
प्रसन्नमेकाग्रं स्थितिपदं लभते ॥ ३३॥ 
| VYASA. 

How is the embellishment of the permanent mind taught by this 
science, secured? ‘The mind becomes pure by cultivating habits of 
friendliness, compassion, complacency and indifference towards happiness, 
misery, virtue and vice.’ Let him cultivate in his mind the habit of 
friendliness towards all those who are found in the enjoyment of pleasure - 
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compassion' towards those who are suffering from pain; complacency 
towards those who are virtuous; indifference towards the vicious. By 
thus habituating the mind to these notions, the white characteristic makes 
appearance. Thence the mind becomes pure. Having become pure, 
it becomes one-pointed and attains the state of steadiness.—-33. 
VACHASPATI'S GLOSS. | | 

Now the author begins to lay down the means of purifying the mind, which are contrary 
to such vices as jealousy, because trance and the means of its achievement cannot appear 
in a mind, unembellished and full of jealousy, &c. :— How is the embellishment, &c 

Whoever shows friendliness, i.e., a heart ready to help, towards the happy, the dirt 
of envy leaves him. ‘When the mind shows compassion, i.e, the wish to remove the 
miseries of others as if they were his own, towards those who are suffering, the dirt of. 
the desire to do evil by others is removed. Whoever shows complacency, i.e., pleasure 
towards virtuously inclined beings, the dirt of envy is removed from his mind. Whoever 
shows indifference, i.e. the taking of the middle path and not taking sides, towards the 
viciously inclined, the dirt of impatience is removed from his mind. | 

By this removal of the characteristies of the qualities of disturbing energy (vajas) 
and inertia (tamas), the white characteristic of essential purity (sattva) manifests itself. 
He becomes possessed of a vevy high manifestation of essential purity. His mind becomes 
inclined to the side of the restraint of mental modifications, because this enlightenment 
is natural to that state. Whenthe mind becomes pure, it attains the state of steadiness 
and becomes cne-pointed by the means to be described. If friendliness, &c., are not 
cultivated, the means cannot lead to steadiness,—38. 


Sütra 34. 


प्रच्छदेनविधारणाभ्यां वा प्राणस्य ॥ ३४ ॥ 


प्रच्छदेन Prachchhardana, by the expulsion, विथारणाभ्याम्‌ Vidháranábhy&m, and 
by the retentions, वा Vâ, optionally. प्राणस्य Prápasya, of breath 


34. Optionally, by the expulsion and rétention of 


breath. — 
प्रच्छदेनविधारणाभ्यां वा प्राणस्य | कोष्ठयस्य वायेनॉसिकापुटाभ्यां प्रथल्विशेषा- 
प्रच्छर्दने विधारणं प्राणयामस्ताभ्यां बा मनसः स्थिति संपादयेत्‌ ॥ ३४ d 
VYASA | 
Expulsion is the throwing out of the air in the lungs through the 
nostrils by special effort. Retention is the Pranayama, the lengthening 
of the duration of the stay of the air outside the lungs. Let mental 
steadiness be optionally cultivated by these.— 34 
VACHASPATI'S GLOSS 
Now then he describes the means of steadiness :— Optionally by the expulsion and 


retention of breath. The word optionally refers to the succeeding means. The option is 
not given with reference to the cultivation of friendliness, &c., because they must be . 


present along with all (the means). 
Now he explains expulsion :—‘ The throwing out of the airin the lungs, &c.’ “By 


special efforts" means such an effort as is laid down in the Science of Yoga, by which the 
air is thrown out of the lungs glowly. 


CH. I. ON TRANCE (SAMADHI), 84, 35. | 6l 


Now he describes retention :—Retention is Prânâyâma. It means the keeping out of 
the air which has been expired, lengthening the duration of its stay outside, not drawing 
in all at once. By thus expiring and inspiring air the body becomes light, and the mind 
thence attains the state of steadiness. The words ‘let it be cultivated’ have been taken 
from the sense of the words ‘causes mental steadiness, (sthitinibandhini) in the next 
aphorism 

Sutra 35 


विषयवती वा प्रदृत्तिरुत्पन्ना मनसः स्थितिनिबन्धिनी ॥ ३५॥ 


बिषयवती Visayavati, of the sense, of the objects of senses, bringing sense 
perceptions, बा Va, or, swf Pravrittih, higher activity. we Utpann&, appear- 
ing. ww: Manasah, of the mind, mental, स्थिति Sthiti, steadiness, निबन्धन Niban- 
dhani, causing. | | 
35. Or, Higher sense-activity appearing, causes 
mental steadiness. | | 
विषयवती वा प्रवृत्तिरुत्पक्षा मनसः स्थितिनिबन्धिनी | नासिकाग्रे धारयतोऽस्य या 
दिव्यगन्धसंचित्सा गन्धप्रत्रृत्तिः | जिह्वाग्रे रससंवित्‌ । तालुनि रूपसंवित्‌ । जिह्वामध्ये 
स्पशसंवित्‌ | जिह्वामूले शब्दसंविदित्येता वृत्तय उत्पन्नाश्चित्तं खिता निबध्नन्ति संशयं 
विधमन्ति समाधिप्रज्ञायां च द्वारीभवन्तीति | पतेन चन्द्रादित्यग्रहमणिप्रदीपररम्यादिषु 
प्रवृत्तिरत्पन्ना विषयवत्येव वेदितव्या । यद्यपि हि तत्तच्छाञ्जानुमानाचार्यापदेशैरवगत- 
मर्थतत्वं agada भवति । एतेषां यथाभूतार्थप्रतिपाद्‌नसामर्थ्यात्तथापि यावदैकदैशोऽपि 
कश्चिन्न स्वकरणसंवेद्यो भवति तावत्सवं पराक्षमिवापवर्गादिषु सुक्ष्मेष्वथंषु न get 
बुद्धि मुत्पादयन्ति | तस्माच्छा्ाशुमा नाचार्यापदेशोपोद्‌ बलनार्थमेवावच्यं कदिचदर्थ 
विशेषः प्रत्यक्षीकतेव्यः । तत्र तदुपदिष्टाथकदेराप्रत्यञ्भत्वे सति सवं सुक्ष्मविषयमपि आ 
अपवगीच्छुद्धी यते | एतदर्थमेवेद चित्तपरिकमे निदि रयते । ्रनियताखु वृत्तिषु तद्विषयायां 
वशीकारसंजशायामुपजातायां समर्थ स्यात्तस्य तस्यार्थस्य प्रत्यक्षीकरणायेति | तथा च 
सति श्रद्वावीयस्मृतिसमाधयाऽस्याप्रतिबन्धेन भविष्यन्तीति ॥ ३५ ॥ 
| VYASA | 
The power to cognize superphysical (divya) smell, which. one gets 
by concentrating upon the fore-part of the nose (the olfactory organ) 
is the higher olfactory sense-activity. By concentration upon the fore- 
part of the tongue, the power to cognize taste ; over the palate, cognition 
of colour ; in the middle of the tongue, cognition of touch; in the root 
of the tongue, cognition of the sound 
The Higher sense-activities appearing cause the steadiness of mind 
destroy doubt and become the entrance to that state of cognitive power 
which is called trance (Samadhi) E | 
By this the Higher sense-activity, which is caused by concentrating 
upon the moon, the sun, the planets, jewels, the lamp and precious stones, 
&c,, is aiso to be understood to have that name. 
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Although whatever of the nature of an object is known by any 
science, by inference, or by the instruction of a teacher, is of course 
true, because they are capable of establishing the trath by teaching, 
yet, as long as even a portion is not known by one's own senses, every- 
thing remains as it were unknown. The knowledge of such subtle mat- 
ters as the state of absolute freedom does not obtain firm ground in the 
mind. Therefore even if it were for the purpose of giving fuller light 
to what has been learnt from any science, by inference, or by the instruc- 
tion of a teacher, it is necessary that some particular object be perceived 
by one's self. When one portion of what has been taught is perceived, 
the subtlest remaining portions are easily believed. lt is for this very 
reason that mental embellishment is taught; so that when consciousness 
of power over the unrestrained mental modifications shows itself, the Yogt 
becomes capable of perceiving the objects of all such modifications. 
And when this happens, he gets faith, energy, memory and trance with- 
out any obstacle.— 395. 
| | VÀCHASPATIS GLOSS. — 

The author now mentions another means of steadiness :—' Or, Higher sense-activity | 
appearing, causes mental steadiness,’ Explains :— By concentration upon the fore-part of 
the nose, &c. The power is acquired by the performance of concentration, contemplation 
and trance. The cognition of superphysical smell means that the smell lies revealed to his 


sense. In the other Higher sense-activities, also it should be understood in the same way 
This is £o be believed on authority, not by contact with one's self. 


Let it beso. But whatis the use of these Higher sense-activities? They do not 
help in the attainment of the state of absolute freedom. For this reason, he says :— These 
mental modifications appearing, in but a short time, incline the mind to steadiness either 
with reference to God, or with reference to discriminative knowledge. 

But the question is, how can a mental modification having one object, become 
steady with reference to other object also? For this reason, he says :— They destroy, i. e., 
they remove, doubts and for this very reason become the entrance to trance consciousness, 

Teaches that other modifications also which are taught by the Veda consist in Higher 

ense-activity :—' By this, &e | 

Then the question arises, wherefore should there be doubt with reference to objects 
known by authority, &c.? For this reason, he says :—‘ Although whatever.........of course, 
&c. Theroot of Yogais of coursein faith. Arising from that, it reaches up to con- 
templation, &c., without obstacles. This is the meaning.— 3b. 


Sütra 36 


विशोका वा ज्योतिष्मती ॥ ३६ ॥ 


विशेका Visoká, the painless state, the concentration on the painless. a Vá 
or. ज्योतिष्मती Jyotismati, the bright, effulgent state, the state of lucidity, the con- - 
centration on luminous objects. । 


36, Or, the state of painless lucidity. 


CH. t. ON TRANCE (SAMADHD, 36. — 63 


विज्ञाका था ज्योतिष्मती | प्रवृत्तिरुत्पन्ना मनसः स्थितिनिबन्धिन्यनुवतेते । हृदय 
पुण्डरीके धारयतो या बुद्धिसंविदूः बुद्धिसत्त्व हि भास्वरमाकाशकहपं तत्र स्थितिवैशारद्या- 
वृत्तिः स्वर्यन्दु प्रहमणि प्रभारूपाकारेण विकल्पते | तथास्मितायां समापन्न चित्तं Brem 
रङ्महादधिकल्पं शान्तमनन्तमस्मितामात्रं भवति | यज्रेदमुक्तम्‌ । तमशुमात्रमात्मानमजु 
 विद्यास्मीति । एवं तावत्संप्रतिजञानीत इत्येषा get विशाकविषयवती अस्मितामात्रा च 
प्रवृत्तिज्योतिष्मतीत्युच्यते । यया यागिनश्चित्तं स्थितिपदं लभत इति ॥ ३६॥ 


VYASA 

‘Or, the state of painless lucidity’ appearing as a Higher Activity, 
causes the steadiness of the mind. These words. (italicised) are to be 
taken from the previous aphorism. This is the consciousness of thought- - 
forms, which comes to him who concentrates upon the lotus of the heart. 
The essence of the Will-to-know is shining in substance. It acts like 
the Akasa (space, giving room to, or transforming easily into any form.) 
By diligent perseverance in that, the Higher Activity appears, taking 
optionally the shapes cf the lights of the sun, moon, planets and precious 
stones. Similarly the mind concentrating itself upon the notion of the 
‘I am’ becomes like a waveless ocean calm, infinite, pure egoism. The- 
following has been said in this connection :— 


“ Knowin th at sel f smallas an atom, h lS con sclou sness m anifests 
3 , 
as'lam onl y 


This two-fold Higher Activity, the painless sensuous and the Purely 
Egoistic, is called the lucidity. By this the Yogi’s mind reaches the 
state of steadiness.—36 


VACHASPATI'S GLOSS 


‘Or, state of the painless lucidity.’ Painless lucidity means that which is devoid of 
pain. The state of lucidity is the light shining in theelotus of the heart. Let the mind | 
be concentrated upon the lotus which is located between the chest and the abdomen. It. 
‘has eight petals and is placed with its face downwards. Its face has first to be turned 
upwards by the process of the expirative control of breath. In the middle thereof is 
the sphere of the sun, the place of waking consciousness, and is called A. Above that 
is the sphere of the moon, the place of dreaming consciousness, the U. Above that is the 
sphere of the fire, the place of dreamless sleep, the M. Above that.is the Higher space, 
the Sound of Brahma Itself, the fourth state of ultra-consciousness, which the knowers of © 
Brahma call the half-measure (the ardha mátrá). In the stalk thereof is the Artery of 
Brahma (the Brahmanádi), with its face upwards. This passes through the spheres of the 
sun, &c. Beginning above that, is the channel known as Sugumná, That runs through 
the external spheres of the sun, &c., too. That is the place of the mind. Performing con- 
centration upon that, the Yogi obtains consciousness of thought-forms 

He now shows the form of the mental essence with the reason thereof :—' The essence 
of the Will-to-be, &c. By saying that it acts like the Akása, it is intended to be shown 
that it pervades all forms. The lights of the sun, &c., appear as different forms ; and they 
putting on different forms optionally, appear as such (forms). The text understands here 
by the word Will-to-be, the mind and not the Mahattattva ; and it is intended to state here 
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that the mind is of the shape of light appearing as such from its position in the Susumná 
channel, inasmueh as it takes its birth from the Vaikárika (the essential sáttvic) form'of 
the principle of Individuality (Ahaükára), and is therefore fall of the essence thereof. Its 
possession of the quality of pervasion too is established by its aetion upon various objects. 

Having spoken of concentration upon the mind, which is evolved out of the principle © 
of Individuality (Asmitá, the basfs of thé ‘I am’), now he describes the nature of the con- g 
centration upon the principle of Individuality or egoism :—Similarly, &e. 

‘Calm’ means that which is free from the waves of disturbing energy (rajas) and 
_ inertia (tamas) | | 

Infinite means all-pervading 

‘Pure Egoism ' signifies that which does not show more colours than one 

He supports his theory by another's authority :— The following has been said in this 
connection, by Pafichasikha, 

‘‘ Small as an atom,’ because it is difficult to know. 

‘That self,’ which is the basis of the principle of Individuality. 

‘Knowing’ means having pondered upon it and having come to know only this much, _ 


‘lam 
Well then the lucidity might appear as various forms of light; but how can it be. 
. pure egoism only? In answer to this, he says : —' This two-fold, &c.’ The meaning is that 
the principle of Individuality remains essential light itself when the dirt of disturbing 
energy (rajas) and inertia (tamas) has been washed away. 
He describes the result of both form ot lucidity :— By this, &c.'-—86 


Sütra 37 


वीतरागविषयं वा चित्तस ॥ ३७॥ 


बीत-राग Vita-rága, one who is desireless, विषय Vigaya, an object. वीतरागक्षियन्‌ 
Vitarágavisayam, having the desireless for its object. a V8, or. faery Chittam, - 
the mind, | 
37. Or, the mind having the desireless, for its object 
वीतरागविषयं वा चित्तम्‌ । वीतरागचित्तालम्बनापरक्त वा यागिनश्चित्तं स्थिति- 
qq लभत इति ॥ ३७ Il | 
| VYÀSA. 
The mind of the Yogi tinged by the colour of the mind of the de- 
gireless, which it takes up for study, reaches the position of steadiness.—37 
VACHASPATI'S GLOSS 


The desireless are such personages as Dvaipáya na and others, their minds become the 
objects of concentration, and the colour thereof is imparted to the mind of the Yogí.—37. 


Satra 38. 


खप्ननिद्राज्ञानालम्बनं वा ॥ ३८ ॥ 


wan Svapna, of dream. निद्रा Nidrá, of deep sleep, sleeps. Sr Jnána, the 
knowledge study. आलम्बनम्‌ Alambanam, taking for its objects, resorting to, medi- 
tating on. वा V8, or 


38. Or, having the knowledge of dream and sleep. 
s its object of study 


CH. I. ON TRANCE (SAMADHI) 38, 39, 40. 65 


स्वप्ानिद्राशानालम्बनं वा | स्वयज्ञानालम्बनं वा निद्राशानालम्बन वा तदाकारं 
यागिनश्रित्तं स्थतिपदं लभत इति ॥ ३८ ॥ 


VYASA 


By making the knowledge of dreams and the knowledge of sleep an 
object of study, the mind of the Yogi determines towards the shape and 
_ attains the position of steadiness.—38 हि 

VACHASPATI'S GLOSS | | 

When the time comes that this Yogi, in his dream state, worships the Lord Mahes- 
wara's form, enrapturing the mind by its beauty, placed in a secluded spot of some lonely 
forest, appearing as if arising out of the sphere of the light of the moon, tho limbs large 
and small of the shape appearing as soft as the stalks of the lotus, the form seen as if made 
of shining moon-stoucs, encircled with garlands of sweet-smelling Málati and Mallika; 
then on awakening he is full of elation, and then remembering the sae form which was 
the object of dream consciousness, his mind determines towards the unity of that one 


form and attains the position of steadiness. 

The sleep to be understood here is the one in which the light of the quality of 
essentiality appears. (This is the sáttvic sleep). It is the same, on awakening from 
which the remembranec is, ‘I have slept pleasurably. This explains that the mind in 
that state becomes one-pointed. It is this that the knowers of Brahma define to be of 


_ the nature of Brahma (Brahmarüpa). 
Í | In the dream state it is not possible to bring mere knowledge without an object, 
| within the range; therefore, the object also is brought within the range.--38. 


Sütra 39 


यर्थाभिमतध्यानादा ॥ ३६ ॥ 


यथा-मिमत Yathá abhimata, according to one’s own choice, or what appeals | 
| one, according to one’s predilection, ‘arma Dhyánát, by meditating on. at Vâ, 
or, | | 
33. Or, by meditating according to one's predilection. 


यथाभिमतध्यानाद्वा । यदेवाभिमतं तदेव ध्यायेत्‌ । तत्र लब्धस्थितिकमन्यत्रापि 
स्थितिपदं हभत इति ॥ ३९ ॥ 


४५७४४. 

Let him meditate upon whatever he wishes. Beeoming steady in 
that instance, it reaches the position of steadiness in other matters also.— 
39. | ' 

VACHASPATI'S GLOSS, | 
What more? Whatever is desired by one, the same has the form of his deity.-—39. 


Sutra 40 


परमाणुपरमहत्त्वान्ताऽस्य वशीकारः ॥ ४० N 


परमाणु Parmápu, the .minutest atom. परख Parama, greatest, wera: Mahattva 
infinity. wa: Antah end. परमाशुपरममुहृत्वान्तः Reaching down to the minutest and 
up to the largest. we Asya, of this Yogi. वशीकारः Vasikárah, power. 

9 | 
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40. His power reaches down to the minutest, and 
up to the largest | | | 
परमाणुपरममहत्त्वान्तोऽस्य वशीकारः | सूक्ष्मे निविशमानस्य परात्परमाण्वन्तं 
खितिपदं लभत इति । स्थूले निविशमानस्य परममददर्‍चान्त लितिपदं चित्तस्य । एव 
तामुभयां कोरिमनुघावता याऽस्याः प्रतीघातः स परा चदझीकारस्तद्वशीकारात्परिपूण 
यागिनश्चित्तं न पुनरभ्यासकृतं परिक्मापेक्ष्यत इति ॥४०॥ 
VYASA, 


Entering into the subtle it attains the position of steadiness upon the 
smallest of the small, down to an atom. Entering into the large, the 
position of mental steadiness reaches up to the largest of the large. 
His great power consists in not being turned back by any check while 
running aloug both these lines. The mind of the Yogi, full of this power, 
' does not again stand in need of the mental embellishment due to habitual 
practice.—40. "m. | 
| VACHASPATI’S GLOSS, 

He shows how the nature of the self is to be reached as a point of steady concentra- 
tion:—‘His power rcaches down to the minutest and up to the largest.’ Explains :— 
‘Entering into the subtle, &e.' 7 

Summarizing what has already been said, he describes the connotation of the word 
‘power.’ ‘While running along, &c.’ Now describes a subsidiary result of the power. ‘Full | 
of this power, &e.' 


Thus the means of obtaining mental steadiness have been described. The power | 
too obtained by the steady mind has been shown.—40. 


Sütra वा 


क्षीणदृत्तेभिजातस्थेव मणेग्रहीतग्रहणग्राह्मेषु तत्स्थतदञ्जनता 
समापत्तिः ॥ ४१ ॥ 


सीण Keipa, disappearing, powerless, «f Vyitti, modification of the mind. 
sweet: Ksina Vritteb, of that (mind) whose modifications have become powerless, 
have disappeared. अभिजातस्य Abhijátasya, of a transparent, इव Iva, like, मणेः Maneh, 
of a crystal. yea Grahitri, the knower. ev Grahana, knowing, ग्राह्य | Grahya, 
the knowable all these three. ace Tat-stha, remaining in it, what is presented 
toit, apam Tad anjanata, taking the tinge of that object, being coloured by 
that object, the power of appearing in the shape of any object. समापत्तिः Samá- 
pattih, the power of thought—transformation, concentration and oneness. 
fl. Becoming like a transparent crystal on the modi- - 
fications disappearing, (the mind acquires) the power of 
thought-transformation (samapatti), the power of appearing 
in the shape of whatever object is presented to it, be it the 
knower, the knowable or the act of knowing. - 
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_ अथ लब्धस्थितिकस्य चेतसः किंस्वरूपा कि विषया वा समापत्तिरिति तदुच्यतै | 
क्षीणवृत्तेरभिजातस्येव मरेग्रहीतश्रहणग्राह्य षु तत्थतदञ्जनता समापत्तिः । क्षीणवृत्ते- 
रिति प्रत्यस्तमितप्रत्ययस्येत्यथेः | अभिजातस्येव मणेरिति दृष्टान्तोपादानम्‌ । यथा ER- 
टिक उपाश्रयभेदात्तत्तद्रपापरक्त उपाश्रयरूपाकारेण निर्भासते तथा ग्राह्मलम्बनापरक्त 
चित्त mar समापन्न ग्राह्यस्वरूपाकारेण निर्भासते । तथा भूतसूक्षापरक्तं JAAN- 
समापन्न' भूतसक्ष्मस्वरूपाभासं भवति | तथा स्थूलालम्बनापरक्त स्थूलरूपसमापन्न | 
स्थूलरूपाभासं भवति | तथा विश्वभेदापरक्त विश्वभेद्समापन्न' विश्वरूपाभासं भवति | 
तथा ग्रहणेष्वपीन्द्रियेष्वपि द्रष्टव्यम्‌ | ग्रहणालम्बनापरक्त॑ ग्रहणसमापन्न प्रहणस्वरूपा- 
कारेण निर्भासते | तथा ग्रहीतपुरुषाळम्बनापरक्त प्रहीतृपुरुषसमापन्न अ्रहीतृपुरुषस्वरु- 
पाकारेण निभीसते | तथा मुक्तपुरुषालम्बनापरक्त मुक्तपुरुषसमापन्न मुक्तपुरुषस्वरूपा- 
कारेण निभासत इति । तदैवमभिजातमाणकल्पस्य चेतसो ग्रहीतुत्रहणग्राह्य षु पुरुषे 
न्दियभूतेषु या तत्थतदञ्जनता तेषु feaer तदाकारापत्तिः a समापत्तिरित्यु 
च्यते ॥ ४१ ॥ | 


| VYASA. 

Now whatis the nature of the power of thought-transformation - 
which the mind acquires, when it has thus obtained rest? This is des- 
_ cribed :-—* Becoming like a transparent crystal on the modifications 
disappearing, the mind acquires the power of thought-transformation,— 
the power of appearing in the shape of whatever is presented to it, be it 
the knower, the knowable, or the act of knowing 


| ‘On the modifications disappearing ’:— When the notions are at rest 
(not in active work) | | 


‘ Like a transparant crystal’:—This is the statement of an analogy. 
As the crystal becomes coloured by the colour of the object placed beside 
it, and then shines according to the form of the object, so the mind is 
coloured by the colour of the object presented to it and then appears in 
the form of the object 


Coloured by subtle elements placed in contact, it becomes of the . 
nature of the subtle elements and shines out in the shape of the subtle 
elements. mE 


Similarly, coloured by the distinctions of the world coming into | 
contact with it, it becomes of the nature of those distinctions, and 
shines out in the form of the world 


Similarly, is this to be understood in the case of the aets of knowing, 
i.e., the powers of sensation. Coloured by the acts of knowing taken as 
objects of thought, it becomes of the nature of the acts of knowing, and 
shines out in forms which show the nature of the acts of knowing, 


—— 
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SS Ret “ager 


Similarly, coloured by the enjoying Purusa, taken as the object of 
thought, it puts on the nature of the enjoying Purusa, and shines out 
4n the form which shows the nature of the enjoying Purusa 

Similarly, eoloured by the released Purusa taken as object of 
thought, it becomes of the nature of the released Purusa, and shines 

. out in the form which shows the nature of the released Purusa 


This then is Samápatti, thought-transformation,—the mind showing 
itself like a transparent crystal, in the form of the object it comes In 
contact with, be it the knower, the knowable, or the acts of knowledge. 


| VACHASPATI'S GLOSS. 

Now the question is what is the nature and what are the objects of the Cognitive 
trance, when the mind has thus o¥tained rest? The Commentator introduces the next 
aphorism :—' This is described, &e.” Reads the aphorism:-—* Becoming like a trans- 
parent crystal, &c.’ Explains it:— The words, ‘when the notions. are at rest, describe | 
the mind as existing in the state, in which that class of mental modifications which 
have their origin in the qualities of disturbing energy and inertia (rajas and tamas) ` 
have been destroyed by habitual practice and desirelessness. By this itis meant to 
be explained that Mental Essence (sattva) being by nature pure, is not overpowered 
at the time, by disturbing energy (rajas) and inertia (tamas). 

He explains the analogy :— As the crystal, &c.’ 

‘The object placed beside it’ is the upádhi, the attributive substance such as the 
Japá flower, &c. 

‘Coloured by proximity, taking up the light thereof. - 

The form of the object placed beside, ‘is the red, blue or other colour of its own.’ 

‘Shines out, means, ‘shows the qualities of that form.’ 

He applies the analogy :-- Similarly, coloured by the object, &c.’ 

The object of knowledge (gráhya) is the same to which the mind is at the time 
turned (Alambana). It is coloured thereby when the object passes into it, Thus is the 
knowable distinguished from the knower and the act of knowing. | 

‘Becomes of the nature of the object, means, ‘as if it has put on the quality of 
knowability having thus covered up its own mental form. For this reason shines out in 
the form of the knowable object itself.’ 

The subtle and the gross are colours from the objective world only. The commen- . 
tator divides them therefore into two:—‘ Coloured by the subtle, &c.' The distinctions 
of the world consist in its being self-conscious and not self-conscious, and of the 
differences of objects, such as the animals, cows, ete., and the mineral substances, such as 
the jar, ete. By this the two trances which are accompanied by philosophical curiosity 
and meditation are shown. 

Similar is the case with the acts, the means of Enowledge, the powers of sensa- 
tion (indriyas) They are so called because knowledge is obtained through their instru- 
mentality 

The commentator renders the same plainer :—‘Coloured by the acts of knowledge, 
&e. Being an act of knowledge, but taken as an object of knowledge, itis here men- 
tioned as having both these qualities at the same time. 

‘Coloured by that,’ i. e, pierced through and through by that, and having covered up. 
its own. mental form it appears as {if it were the means, the external instrument [of 
knowledge. 


| 
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By this has been described the Cognitive trance which is accompanied by elation. 

The one which is accompanied by egoism is now alluded to. * Coioured by the Enjcy- 
ing Purusa, &c. The Enjoying Purusa means, he in whom the notion of the ‘Iam’ 
resides 

Because the quality of being a Purusa is common to the released Purusa, such 
as Suka and Prahlada too, they ६00 have to be taken here as objects of trance. For 
this reason, the commentator says :—‘ Similarly, coloured by the released Purusa, &e.' 

Coming to the end, he explains the words *tastha tadafijnatat,’ appearing in the 
form of the object it comes into contact with. | 

The thought-transformation called the Cognitive Trance consists in the assumption 
by the Mental Essence of the forms of the knower, the knowable and the aet of knowledge, 
and the eonsequent showing of itself in the shape of the phenomenon which has entered 
therein, when the dirt of the rajas and the tamas has been removed by the increased 
power of contemplation, and when it is directed towards, i. e., fixed upon, these objects 
of knowledge 

Here the order of the reading of the words, ‘the knower, the act of knowledge and : 
the knowable, in the aphorism is not to be regarded, because it is contrary to the 
natural succession of the objects of knowledge. Similariy in the Commentary too the 
mentioning of the subtle elements first in order, is not to be regarded. All is thus 
beautiful.—4 


Sitra 42 


तत्र शब्दा्थेज्ञानविकल्पेः सङ्कीर्णा सवितर्का समापत्तिः।३२॥ 


aa, Tatra, there, शब्द Sabda, of words, अर्च, Artha, of meaning ज्ञान, Jfiana, of 
idea, विकल्पः, Vikalpaih, with options. सङ्कीर्णा, Sahkirga, mixed up. सवितर्को, Savi- 
tarká, indistinct. समापत्तिः Samápattih, the thought transformation. 


42. There, the thought-transformation in which the 
options of word, meaning and idea are mixed up, is 
alled Indistinct, (verbal) 
तत्र राब्दार्थज्ञानविकल्पैः सड़ीणों सवितको समापत्तिः | तद्यथा गारितिशब्दो 
गोरित्यर्थो गोरिति ज्ञानमित्यविभागेन विनक्तानामपि ग्रहणं हृष्टम्‌। विभज्यमानाश्ान्ये 
शाब्द्धमी अन्येऽथे'्मी अन्ये विज्ञानघमी इत्येषां विभक्तः पन्थाः | तत्र समापन्नस्य यागिनो 
था गवाद्यर्थः समाधिप्रज्ञायां समारूढः स चेच्छब्दाथेशानविकव्पानुविद्ध उपावतेते सा 
ere समापत्तिः सवितर्कत्युच्यते | यदा पुनः शाब्दसङ्कृतस्म्॑ंतिपरिशुद्धौ श्र॒तानुमान- 
ज्ञानविकटपशुः्यायां समारिप्रश्नायां स्वरूपमात्रणावश्थिताऽथस्तत्स्वरूपाकारमात्रतयै 
वादच्छियते सा च Afaan समापत्तिस्तत्पर प्रत्यक्षम्‌ | वञ्च श्रतानुमानयार्बोजम्‌ | 
ततः श्र॒ताडुमाने प्रभवतः । न च श्र॒तानुमानज्ञानसहभूत तदशनम्‌ | तस्मादसङ्गीणं 
प्रमाणान्तरेण यागिना निवितर्कसमाधिजं दशनमिति ॥ ४२ ॥ 
| VYASA 
And that as follows :—The cow as a word, the cow as an object and 
the cow asan idea, although different from one another, are cognized 
as indistinct. Being analyzed, the characteristics of the word are differ- 
ent; and the characteristics of an idea are different ; and the characteristics 
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_ of an object too are different. Thus their lines of existence are distinct. 
‘There,’ among the various descriptions of thought-transformation, if an 
object such as a cow, is present in the trance-consciousness of the Yogi, 
who has reached this state of thought-transformation, being pierced 
through by the indeterminate notions of word, meaning and idea, then the 
thought-transformation is mixed up and is called Indistinct 


When, however, the mind becomes free from the memories of verbal 
convention, and the trance-consciousness is devoid of the options of in- 
ferential and verbal cognitions, the object makes its appearance: in the 
mind in its own distinct nature (unmixed up with word and meaning), 
the thought-transformation is called Distinct (nirvitarka). This is Higher 
Perception. This further becomes the seed of verbal and inferential 
knowledge. Verbal and inferential knowledge are born therefrom. 
It does not go along with verbal and inferential knowledge. Hence the 
knowledge obtained by a Yogi through the stage of trance, called Distinct 
thought-transformation, is not confused by any other cognition.—42. 


VACHASPATI'S GLOSS. 


Thought-transformation in general has been described. By subsidiary classifica- 
tion it is four-fold. Thus: Indistinet or verbal, Distinct or wordless, Meditative and 
Ultra-meditative. Out of these the description of the Indistinct thought-transformation 
is given :—' There, &c.’ Out of these thought-transformations the Indistinct thought- 
transformation isto be known. How? The notion of word, meaning and idea consists 
in this. The faculty of imagination (vikalpa) raises distinctions in the same thing and 
shows sameness in different things. Thus the word, meaning and idea are confused together, 
although in reality they are different from one another. Therefore is this thought-trans- 
formation confused, i. e.,'mixed up with the notions of word, meaning and idea :—‘ And that 
as follows. The word cow, &c.’ The first phrase,‘ the word cow’ shows the unreal cogni- 
tion of the word being fancied as confused with meaning and idea 

The second phrase, ‘the meaning cow,’ shows the notion of indistinctness from the 
‘meaning, when word and idea are taken in 

The third phrase, ‘the cow as an idea’ shows the notion of indistinctness from the 
idea when word and meaning are taken in. It is in this way that the world is seen taking 
in these three without making any distinction among them, although in reality they are 
all distinct from one another 

Well, but if they are taken in as not distinct from one another, whence does the 
distinction come in? For this reason, the commentator says:—“ Analyzed, &e." Being 
examined by philosophers in accordance with the canons of agreement and difference, 
the characteristics of a word are found to be, that it is a modification of sound only, and 
that it possesses the qualifications of intensity, &e. The characteristics of the object 
are different, being absence of intelligence and form, &c. The characteristics of an idea 
are different, such as illumination and the absence of fixity in form, &c. Therefore their 
lines of existence are different, the lines, that is to say, along which their natural 
distinctions show themselves. 

When the Yogi is in the state of thought-transformation with reference to ‘ this cow, 
&c., taken in optionally, &c.’ This describes the Yogi's lower perception (the ordinary 
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perception). The rest is easy. To connect this with the next aphorism he first describes 
the Distinct Thought-transformation :—‘ When however, &c.’ 

Freedom from memories, &c., means their absence, Verbal and inferential cognitions 
become possible only when preceded by the memory of verbal conventions. Convention 
consists in the mutual super-imposition of word, meaning and idea, in the phrase, ‘This - 
is a cow.’ By these become possible the real and imaginative cognitions, traditional 
teaching and inference. For this reason the trance consciousness preceded by these is 
Indistinct. - | | 

When, however, the mind is full of the object only and favouring the object only, 
constantly habituates itself to the cognition of the object alone, the memory of the con- 
vention does no longer interfere and is therefore given up. Further the options of verbal 
and inferential eognitions too, in which it has its origin, are also given up. "Then in the 
trance-consciousness, void of these descriptions of knowledge, the object takes its place 
in its own distinct nature, and the mind is confined to the manifestation of the nature 
of the object alone. It does not show any of the mixed up percepts of the word and the 
idea. This is the Distinct Thought-transformation, That is the Higher Perception 
of the Yogis, because there is not in this, even a trace of untrue knowledge, the unreal | 
fastening thereupon of other notions 

Well let this be. The Yogis lay down and teach the truths which they have learnt 


by Higher Perception. And how do they do that, but by promulgating and teaching the 


truths by means of the processes of verbal and inferential knowledge resorted to for the - 
sake of others. Hence verbal and inferential knowledge have the Higher Perceptive 
knowledge for their object. And verbal and inferential knowledge are subject to the inter- 
ference of im aginatio (vikalpa). For this reason the Higher Perception also is but a 
modification of imagination. . | | ~ 
Therefore he says:— That is the seed of verba! and inferential knowledge.’ If Higher 
Perception went along with verbal and inferential knowledge in the same way as is the 
case with Indistinct thought-transformation, i. e, if the perception. were confused on 
account of the percepts being mixed up, then it would be a modification of imagination 
only. This, however, is their seed. Verbal and inferential knowledge are born therefrom; 
and it is not possible that the cause of a thing may also be the sphere of its manifesta- 
tion and be co-extensive with it. It. is not that the fire lives in smoke, because the 
knowledge of the existence of smoke becomes the cause of the knowledge of the existence 
of fire. Therefore, the Yogis take in objects by non-fictitious (real and distinct) perception, 
and only teach it and promulgate it by means subject to fiction (mixing up, confusion), 
Summarizes :—‘ For this reason, &¢ 


Sutra 43 


स्मृतिपरिशुद्धो स्वरूपशून्येवाथमालनिभासा निर्वितका ॥४३॥ 


स्मृति, Smriti of memory. My, Parisuddhau, on the purification, or ces- 
sation. स्वरूप, Svarüpa, its own nature. शून्या, Sanya, devoid of, इव, Iva, as it were, 
wi, Artha, as the object. «a, Matra, alone. fem, Nirbhása, shining. निर्वितकों 
Nirvitarká, distinctive (wordless) 


43. Distinctive (wordless) thought-transformation is 
that in which the mind shines out as the object alone 
on the cessation of memory, and is as ıt were devoid of 
its own nature. | | 
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_ निवितकायाः समापत्तेरस्याः सूत्रेण लक्षणं द्योत्यते । स्मृतिपरिशुद्धों स्वरूपशान्ये 
वार्थमात्रनिर्भासा निवितका या शाब्दसङ्कतश्च॒तायुमानशानविकव्पस्सृतिपरिशुद्धौ प्राहास्व- 
रूपापराक्ता स्वमिव प्रज्ञास्वरूपं ग्रहणात्मरं त्यक्त्वा पदार्थमात्रस्वरूपा ग्राह्यास्वरूपापम्नेव 
भवति सा तदा निवितकों समापत्तिः | तया च व्याख्यातम्‌ | तस्या एकबुदध्युपक्रमा 
ह्यर्थात्मा अशुप्रचयविरोषात्मा गवादिघटादिवा लोकः। ख च संस्थानविशेषा भूतखः 
ema साधारणा धमे आत्ममूतः फलेन व्यक्तेनानुमितः स्वयञ्जकाञ्जनः 
ग्रादुमू ता भवति। धमौन्तरस्य कपालादैरुदये च तिरोभवति । स पष धर्मोष्वयवीत्यु- 
च्यते । Due. महांश्चारीयांदच स्पशंवांइच कियाधमकश्चानित्यशच 
तेनावयविना व्यवहाराः क्रियन्ते । यस्य पुनरवस्तुकः «a प्रचयविशेषः aed 
च कारणमनुपलभ्यं तस्यावयव्यसावादतद्रपप्रतिष्ठं निथ्याज्ञानमिति । प्रायेण सर्वमेच 
प्राप्त मिथ्याज्ञानभिति | तदा च सम्यस्ज्ञानमपि कि स्याद्विषयामाबात्‌ | यद्यदुपलन्यते ` 
तत्तदवयवित्वेनाञ्नातम्‌ | तस्साद्स्त्ववयवी या महत्तत्त्वादिव्यवहारापन्नः समापत्तेनि- ` 
Ramar विषयीभवति ॥ ४३ ॥ | 

VYASA. | 

The description of this Distinctive  Thought-transformation is 
given by the aphorism :—“ It is Distinctive, when on the cessation of 
memory, the mind shines out as the object alone and is, as it were, devoid 
of its own nature.” ‘The thought-transformation becomes Distinctive at 
the time when the memory of the fictions of verbal convention, verbal 
and inferential knowledge, ceases; when the mind is coloured by the . 
nature of the object ; when it, as it were, gives up its own nature of con--— 
scious cognition ; and when, therefore, it only shows out the nature of the 
object, and has, as it were, transformed into the shape of the object itself 
And so it has been explained. _ 

The ohject itself is but a single output of the effort of that (thought-- 
transformation of the mind) E | | 

The visible world, the cow, &e., or the jar, &c., consists each in its 
own nature, of different collections of atoms. Each of these coliections 
is a particular arrangement of the subtle elements. It is a generic quality 
and constitutes the very nature of the object. It is inferred by its visible 
effect. It has the form of its cause.- It shows itself and exists. When 
other characteristics, such as those of the half-jar, &c., arise, it disap- 
pears. This characteristic is called the substratum (the independent 
Whole, the avayavi) itis this substratum which is spoken of as being - 
one, or large, or small, or tangible, or possessing the quality of action or 


3? 


transitory | | 
To him, however, who does not believe this particular collection to 


be an independent reality ‘and for whom the subtle cause does not admit — 
of perception, there is of course no substratum ; and therefore nearly all 


| 
| 
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knowledge is false, being untrue knowledge and not possessing the form 
of the real. And then what would Real Cognition be, when there was no 
real object? Hence there is a substratum (independent of the consti- 
tuent parts) which being spoken of as being large, &c., is the object of 
Distinctive Thought-transformation.—43. | 

| VACHASPATI'S GLOSS 


Connects the aphorism to be explained:—' The description of this Distinctive 
Thought-transformation, &e | 
‘It is Distinct, &e.’:—this is the aphorism. Imagination affects the knowledge of 


word-convention, verbal and inferential cognitions only. Cessation of the memory born 


therefrom, is spoken of here 

Here, the cessation of the memory of the convention is the cause, The cessation 
of the memory of the verbal and inferential cognitions is caused thereby. The words 
‘inferential eognition,' denote here the thing to be inferred by means of the process of 
induction. The words‘as it were’ used in the text after ‘own nature’ are to be taken 
as qualifying the words ‘ given up.’ | | | 

He refutes the contrary theories about the object of (this thought-transformation) — 
* The object itself is but a single, &c.” ‘A single output of the mind,’ ‘consists in what 
puts out the mental act but singly. This means that the atoms which go to make up an 
object being naturally many are not the objects of the Distinctive Thought-transformation. 
The reason is that although the atom may otherwise well be the object of this thought- 
transformation, it cannot be so on account of its extreme subtlety, and because many of 
them being joined together to make a single whole large object, each cannot singly shine 
out in the mind and make as such a single notion. 


If so, why then it may be supposed that really existing atoms possess the character- 


- istic of shining out in the mind by virtue of existing as derivative qualities of the single 
whole, i.e. by showing out (what might be called a) derivative grossuess. For this | 
reason, he says: ‘The object itself (i.¢., not the constituent parts).' The meaning is that 


the grossness of an object being provable by perception, is impossible to conceai in the 
absence of any defect, 

To those who say that the objects cow, &c., and jar, &c., are formed by the successive 
formations of diatoms, &c., he says tht these objects * consist, each in its own nature, of 
different collections of atoms 

A collection of atoms is a modification showing a gross form, and it differs from an- 
other such modification. Each particular modification of collectivity is of the very nature 
of the object, its own form. The description applies equally whether it be an object such . 
as a cow which is capable of enjoying, or, an object such as a jar which is capable of being 
enjoyed. Both these classes of objects fall within the connotation of the word ‘ world’ 
(loka, that which is visible). | | 

Now the question arises: Is this collection appearing as a gross form different from 
the subtle atoms, or, is it the same with them? If different, how could they live in it as 
such and how could it have that form? A jar is different from a cloth. A jar cannot there- 
fore take the form of a cloth; nor can the qualities which go to make a jar, live in a cloth, 

If, on the other hand, the whole in its collective form were the same with the parts | 
(the atoms), it would likewise be subtle and independent (asadharana). 

For this reason, he says:—‘ Each of these collections is a particular arrangement, &c,’ 
This is the meaning. A jar and other such objects are not entirely different from atoms; 
nor are they entirely of the same nature. In the case of their being like the horse aad 

I0 
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the cow, the existence of the relation of the characteristic and the characterized could 
not be predicated. If, however, they were not different they would be of the nature of the 
characterized object itself, and this is not proper. Hence the substratum (the characterized 
object, the Whole) should be considered to be in some respects different and in others 
similar to its constituent parts, the subtle atoms. In this way everything becomes proper. 
By placing the words ‘subtle elements’ in the genetive case, he shows partial differ- 
ence ; and the words, ‘constitutes the very nature of the object,’ &c., show the absence of 
difference, | 


‘It is inferred by its visible effect':—* Visible effect’ means its perception as such - 


and its being dealt with as such. 

‘It has the form of its cause’:—This is intended to show that in so far-as it is not 
. different from its. cause, it is in the nature’ of things that it should possess the form of the 
cause. | | 

Is this characteristic which is of the nature of the characterized object itself, per- 
manent? The commentator answers in the negative :—“ when other characteristics 
such as those of the half-jar appear, &oe. " 


Now he shows thas the form of the characterized object, the whole as such, is differ- 
ent from the atoms :- This characteristic is called the substratum, &c.’ The meaning is 
that its function is the possession of qualities like the sweetness of water, &c., which are 
quite different from the functions to be performed by atoms, 

It is not only by inference that the independent existence of a substratum (the 
avayavi, the Whole as such) is established; but by the fact as well of the whole world 
treating it as such, inasmuch as the business of the world depends upon that. For this 
reason, he says :—‘ By this, &c | | 

Well, but the mental conception of the percept as an individual existence indepen- 
dent of its parts, may only availif there is no contradiction. There is, however, eontra- 


diction. Thus, whatever exists has no parts, such as consciousness (vijüána); and the. 


cow and the jar, &c., dq exist. This is a reason taken from the very nature of the things. 
Existence is qualified by the absence of the touch of such characteristics as are contra- 
dictory thereof. It is contradicted by the touch of contradictory qualities. 


The touch of contradictory qualities being found in an object possessed of parts, 
. contradicts the pervading quality (excludes the middle term). It, therefore, disproves 
even the existence of the object. . 


In the substratum there exists the touch of contradictory characteristics, such as 
occupying the same space or not occupying the same space, not being covered or un- 
covered, redness and not-redness, movability and immovability, &c 


For this reason, he says :—' To him however, &c.’ This is the meaning. The proof 
of the existence by perception is given asthe reason. But the pole perceived as a limb 
of a bedstead may also become the pole of a plough, or something else different from what 
it has been proved to be by perception, As to its becoming something else, that is no 
reason, because the something clse is not so proved. As to the existence of the jar, &c., 
being proved by perception, why this existence consists of the capacity of performing 
certain functions; and that capacity is not different from’ grossness (sthülattva) The 
reasoning which does away with grossness, does away with the nature of the thing itself. 

But the objection may still arise that the grossness of a thing is not its existence 
itself. Existence is the absence of non-existence. Grossness is the absence of non- 
grossness. The absences differ on account of the difference of the objects whose absences 
are contemplated. Therefore existence is not destroyed, even though grossness may 
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be absent, beeause the two are different. Or, it might be said that there is difference 
jn the objects to be determined on account of the difference of their absences. If 
with a view to determine the nature of the object of perception, which being true 
cognition and free from the taint of imagination, precedes the determination of the 
nature of the object as such, you say that it is made up of the visible atoms, being inces- 
santly born without there being any interval between them, and without their having 
put on the nature of extreme subtlety; then, it is to be noted that the atoms of odour, 
taste and touch fallinto the intervals of the visual atoms and that they do not exist 
without them 

Besides, the notion ofa grove, as a single whole, comes into the mind, because the 
intervals among the trees thereof is not perceived, (although it does exist), The theory, 
therefore, which speaks of the atoms as being visible and gross in themselves and as 
having no intervals, is false. How can the fancies based upon such a theory have any- 
thing to do with the realities of things, even on the strength of the conception of a 
causal chain (páramparya)? How can it be accepted as establishing the nature of the 
existence to the effect that they do not exist as parts but are wholes themselves 


Therefore he who believes in the authority of perception free from the taint of fancy, 
must grant that grossness itself, being as it is the object of such perception, does exist 
as such. This is determined for certain without the taint of fancy, and must be 
admitted even by one who has no desire left for such things. And further, if existence as 
such were to contradict and thus exclude grossness, why, it would exclude itself 
too as a necessary consequence 


The very highly subtle atofns have, therefore, their intervals filled up with atoms 
of another class, and the theory of their being the objects of perception is shorn 
of admissibility. This is meant by saying, ‘To him, however, who does not believe 
this particular ,collection to be an independent reality, &c.’ But the particalar 
collection although independently existing is still the object of certain (nirvikalpa) 
perception ० | 

Well then, the subtle atoms may be the objects of certain perception. For this 
reason, he says :— And the subtle object does not admit of perception, .Pereeption here 
means that which is free from the taint of imagination, is certain. 

‘To him who has such a chief,’ there is of course no substratum and for this reason, 
all knowledge is false, being defined as it is “ to be untrue knowledge, not possessing the 
form thereof," The knowledge, that is to say, which has grossness for its object, and that 
again on which this rests, the knowledge of existence, is all false to him. 


Well, even so, the knowledge of self would not be untrue, inasmuch as the self does 
not exist as a whole consisting of parts. How then should it be said that all knowledge 
would become false? For this reason, he says :—‘ Nearly all knowledge." | 


The question now arises, ‘ What even if it were so ? ' In answer he says :—' And then . 
what would Right Cognitions be, &c.’ If the knowledge of existence (sattva), &c., be . 
false then the knowledge of things whieh have their origin in Sattva, &c., such as the 
knowledge of there being no substratum, independent of parts, must also be false. For 
what is the object of this knowledge but the grossness which is the object of certain 
perception? And inasmuch as this grossness does not exist, its knowledge would certainly 
be false. But how is it that the object itself does not as such exist? For this reason, 
he says :—“ Whatever is perceived, &e." | 

As to contradiction (virodha) that is to be explained in accordance with. the afore- 
said method of knowledge, by means of the variety of modifications, and by diflerencia- 
tion and non-differenciation, Thus all is beautiful.—43, 
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Sutra 44 


एतयेव सविचारा निर्विचारा च सूक्ष्मविषया व्याख्याता ॥४९॥ 


vmm, Etayá, by this. स्व, Eva, also. सविचार Savichárá, this meditative. निवि चाराः 
Nirvichára, the ultrameditative, w, Cha, and, सुदमविषया Sükema-visayá, having the 
subtle for their or its objects, «emm Vy&ákhyáta, are described 


44, By this the meditative and the ultra-medita- 
tive, having the subtle for their objects, are also 
described. | | 


पतयैव सविचारा निविचारा च सुक्ष्मविषया व्याख्याता। तत्र भूतसक्ष्मके- 
ष्वभिव्यक्तधर्मकेषु देशकालनिमित्तानुभवावच्छिन्नेषु या समापत्तिः सा सविचारेत्युच्यतै | 
तत्नाप्येकवुद्धिनिग्राह्यमेवादितधमविरिष्ट भूतसक्ष्ममालम्बनीभूतं समाधिप्रज्ञायामुप- 
तिष्ठतै ¦ या पुनः सर्वथा सर्वतः शान्तोदिताव्यपदेदयधमीनवच्छिक् षु सर्वधमीनुपातिषु 
सर्वधमोत्मकेछु समापत्तिः सा निर्विचारेत्युच्यते । पवंस्वरूपं हि तद्गतसक्ष्मम्‌। Tata 
स्वरुपेणालम्बनीभूतमेव समाचिप्रशास्वरूपसुपरञ्जयति । प्रज्ञा च स्वरूपरान्येवाथमात्रा 
यदा भवति तदा निर्विचारेत्युच्यते | तत्र महद्दस्तु विषया खवितकी नि्वितका च सूध्म- 
वस्तुविषया सविचारा निविचारा च । पवमुभयारेतयेब निवितकंया विकव्पहानिव्यों 
स्यातेति ॥ ४४ ॥ ` 

VYASA. 

Of these the thought-transformation into subtle element is called 
Meditative, when their characteristics are in manifestation and when. the 
limitations of consciousness In. space, time and operative cause are present 
In this state too the subtle element comes into the trance-consciousness 
as qualified only by the present characteristics ; and is taken in only by 
a single effort of consciousness; and it is this much alone of an object 
that comes into contact with the faculty of Meditative Thought- 
transformation. . | | 

That, however, is the ultra-meditative thought-transformation, which 
operates with reference to subtle objects unlimited in all ways, all round 
by the past, the present and the unpredicable characteristics, but running 
after all the characteristics possessing as they do in fact a nature common > 
to all of them. This in fact is the nature of tlie subtle element. It pre- 
sents itself to the trance-consciousness as such and colours it similarly by 
contact. As to the cognition it is called ultra-meditative, when it becomes 
the object itself, and thus as it were, becomes void of its own nature 

Of these the Indistinctive and Distinctive thought-transformations 
have to operate upon things extended in time and space; the Meditative 
and the Ultraemeditative operate upon the subtle elements. It is thus 
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| that the absence of uncertainty in both these is described by the descrip- 
tion of the Indistinctive alone.—44. 


VACHASPATYS GLOSS. 


Those that have manifested the characteristics of the jar, &c., are said to ‘ have their 
characteristics in manifestation.’ It means those that have already taken up the charac- 
teristics of the jar, &c. | 


Space is indicated by above, below and the directions, &c. Time here is the present. 
‘Operative cause’: The earthly atom is born from the five classes of ultimate atoms 
(tanmátras) with a prevalence of the odoriferous minima. Similarly the liquid atom 
(apas tattva) is born from the four classes of ultimate atoms except the odoriferous 
minima with the prevalence of the gustiferous minima. Similarly, the fiery atom is made 
of the three minima besides the odoriferous and the gustiferous minima, witha prevalence 
of the Juminiferous minima. Similarly, the gaseous atom is born from the tangiferous 
and soniferous minima without an admixture of the other three classes of minima, with a 
prevalence of the tangiferous minima. Similarly, the birth of Akasa is from the one 
class of soniferous minima alone. This is the operative cause of the subtle elements. 


The subtle elements in this state are qualified by the limitations of space, time and 
their causes such as those specified. It means that, being limited by the consciousness 
of time, space and causes as they are, the cognition of these qualified objects is not in- | 
dependent of the cognition of their qualities. : 

The question is, what is thesimilarity of the Indistinctive to the Meditative Thought- 
transformation? For this reason, he says :— Further in that state, &c.’ The earthy atom 
receives its individuality from the five classes of ultimate atoms (tanmatras) grouping | 
together and is taken in by a slngle effort of consciousness as a single whole. Similarly 
are the liquid atoms, &c., to be understood as coming into consciousness as single sub- 
stances, receiving as they do their individuality by g roupings of three, two and one class 
of ultimate atoms (tanmátras) respectively. | 

The present characteristic is that which at is present rising. By saying that ‘it is 
qualified only by the present characteristics,’ it is indicated that in this state of conscious- 
ness are present along with the object the optional operations of the memory of conven- 
tion and of verbal and inferential cognitions. Perception, while it cognizes the gross state, 
does not reveal the atoms. They are revealed by verbal and inferential cognitions. 
Henee it is proper that it (the Meditative Thought-transformation) should be mixed up 
with the operations of verbal and inferential cognitions, 


Now explains the Ultra-meditative :— That however, etc.’ 

‘In all ways' means in all modes of manifestation, as blue, yellow, &e. Ail round 
means by the consciousness of all the conditions of time, space, and causation. By de- 
scribing them thus, it is shown that the atoms are not limited by time. Further, he says 
that they are neither limited by the characteristics which are brought into operation 
by time :— Unlimited by the past characteristic, i, e., those which have had their opera- 
tion ; by rising characteristics, i.e, those that are to be found in the present; by the 
unpredicable characteristics, i.e, the future ones. | 

The question arises that if the atoms are not conditioned by any of these character- 
istics, are they then quite fortuitous? For this reason he says :—' but running after all the 
characteristics.’ By what connection thendo the atoms run after the characteristics ? 
For this reason, he says :— Possessing as they do in fact a nature common to all the charac- 


teristics, The meaning is that characteristics differ in some respects from, and are 
identical] in others to, the atoms. | 
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Now he says why this thoughi-transformation has this nature of the atoms as its 
object :—This in fact is the nature of the subtle element! The power which gives the 
knowledge of reality does not operate upon the unreal, | 


Having described the object of that state of consciousness, now he describes its 
nature :—‘ As to the cognition, &e.' 


Summarising he makes a statement which shows the differences of their natures— 
‘Of these, &c, Finishes :—' It is thus, &c.’ 


In both these :—in itself and the ultra-meditative,— 44 


Sutra 45 


सूक्ष्मविषयत्वं चालिज्ृपयेवलानम्‌ ॥ ४५ N 


gaa Süksma, of the subtle, . विश्यत्वमू, Visayatvam, province both mean the 
quality of having the subtle for its object. च Cha and, wA, up to. Rẹ Lifiga, 
_ the noumenal. पर्यवसानम्‌ Paryavasánam, ending, extremity, mgu Reaching 
up to the noumenal 


45. And the province of the subtle reaches up to 
the noumenall 


सूक््मविषयत्व॑ चालिऊुपर्यवसानम्‌ । पार्थिवस्याशागन्धतन्मांत्रं gear विषयः 
आप्यस्यापि रसतन्मात्रम्‌ । तैजसस्य रूपतन्मात्रम्‌ । वाययीयस्य स्पशांतन्मारम्‌ । 
आकाशास्य शान्दतन्मात्रमिति। तेषामहङ्गारः। अस्यापि लिङ्तन्मात्रं खूश्मे विषयः | 
लिङ्मात्रस्याप्यलिङ्कं gear विषयः । न चालिङ्ात्परं सुक्ष्ममस्ति । नन्वस्ति पुरुषः सुक्ष्म 
इति। सत्यम्‌। यथा लिङ्ञात्रमलिङ्गध्य Gee न चैवं पुरुषस्य । किंतु लिङ्स्यान्वयि 
कारणां पुरुषा न भवति । हेतुस्तु भवतीति । अतः प्रधाने Grad निरतिशयं व्याख्या- 
तम्‌ ॥ ४९ ॥ | | 

VYASA, 

The odoriferous ether (gandha tanmátra) is the subtle object in 
relation to the atoms of the earthly class iprithvi); the gustiferious (rasa 
tammátra)to the liquid (ápas: atom ; the lumniferous ether (rapa tanmatra) © 
of the fiery (taijas) atom ; the tangiferous ether (sparsa taninátra) of the 
gaseous (váyu) atom; the soniferous ether (dabda tanmátra) of the 
Akásie atom. Of these the principle of individuality (abatkara) is the 
subtler cause, Subtler than this too is the purely Phenomenal Objec- 
tive Existence. The principal subtler than this too is the Noumenal 
(Alihga) There is nothing subtler than the Noumenal. 

But it might be said that there is the Purusa who is also subtle. 
True. As however is the subtlety of the noumenal in comparison with 
the purely phenomenal, such is not the subtlety of the Purusa. On the 
other hand, the Purusa is not the material cause of the Purely Pheno- 
menal. It is only the instrumental cause. For this reason the subtlety | 
of the Mulaprakriti is described as not liable to he exceeded. 
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VACHASPATI'S GLOSS. 


Does the range of thought-transformation with reference to objective appearances 
extend up to the subtle elements only? No. ‘And the province of subtle reaches up 
to the noumenal 

The characteristic of the odoriferous ultimate atom (gandha tanmátra) is in relation 
to the atom of the earthy class (Prithvi) the subtle object of the faculty of thought- 
transformation. In other places it should be construed in the same way. 

The purely Phenomenal is the Great Principle (Mahattattva), because it is that which 
immediately passes into latency (linga) into the Mulaprakriti. The noumenal is the 
Mulaprakriti, because it does not pass into latency (ali&ga), into any other state. 

He describes the reaching up to the noumenal :—‘ There is nothing subtler, &c.’ 

States an objection :—‘ But it may be, &c.’ Replies :—‘ True, &c.’ The meaning is 
that as a material cause subtlety exists in the noumenal only, nowhere else. 

But the Mahat and the principle of individuality exist for fulfilling the objects 
of the Purusa. The Purusa also is, therefore, a cause of the noumenal. Why should 
it be said that stublety exists only in the noumenal? For this reason, he says :—It is cer- 
tainly a cause but not the material cause. As Mulaprakriti evolves into the phenomenon 
of Mahat and onwards, not so the Purusa, 

Finishes :—‘ For this reason the sublcty of the Mulaprakriti is described as not 
capable of being exceeded.—45. 


Satra 46. 


ता एव सबीजः समाधिः ॥ ४६ ॥ 


ताः Táh, they. wa Eva, only. सबीजः Sabijah, seeded, समाधिः, Samádhih, trance 
46. They are the seeded trance only 


ता एव सबीजः समाधिः | ताश्चतस्रः समापत्तया चहिवेस्तुबीजा इति. समाधिरपि 
सबीजः । तत्र स्थूलेऽर्थं सवितर्कः | निवितर्कः ener सविचार निर्विचार इति। स 
चतुथोपसङख्यातः समाधिरिति ॥ ४६ a 
VYASA 


These four descriptions of thought-transformation have their origin 
(seed) in external objects. Therefore is the trance too ‘seeded.’ ‘In the 
case of the gross objects itis the Indistinctive and the Distinctive. In 
the subtle objects it is the Meditative and the Ultra-meditative. Thus 
is trance described to be four-fold.—406. 
| VACHASPATI'S GLOSS, 

Says that the four states of thought-transformation have the objective for their 
sphere of operation, constitute the cognitive trance :—' They are the seeded trance only,’ 
The word *only' is to be taken as qualifying the word ‘seeded.’ By this the four descrip- 
tions of thought-transformation, having the objective state of existence as their sphere, 
are limited by being qualified as seeded. | | 

The quality of being seeded, however, is not restricted to these. It applies to the 
thought-transformations which have the subjective and the instrumental modifications 
also for their sphere of operation, in both its descriptions of Uncertain (savikalpa) and 
Certain (nirvikalpa). For this reason there are said to be four descriptions of thought- 
transformation in the case of the objective and the instrumental phenomena. Thus there 
are cight descriptions in all. The meaning of the commentary has been explained.—46, 


x 
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Satra 47, 


निर्विचारवेशारद्येऽध्यात्मप्रसादः ॥ ४७ ॥ 


ˆ निविचार Nirvichára, of the ultrameditative, wed Vaisáradye, when there is 
the undisturbed, pure flow. wam Adhyátma, subjective, spiritual. प्रसाद: 
Prasádah luminosity, the fixedness of the mind. | 


47. The undisturbed flow of the ultra-meditative 
causes Subjective Luminosity. | 


निविचारवैशारथे5ध्यात्मप्रसाद: । अशुद्धव्यावरण्मलापेतस्य प्रकाशात्मनो 
बुद्धिसत्त्वस्य रजस्तमाभ्यामनभिभूतः equo: स्थितिप्रवाहा वैशारद्यम्‌ | यदा निविचारस्य | 
समाधेवेंशारयमिदं जायते तदा {har भवत्यध्यात्मप्रसादः । भूतार्थविषयः क्रमा- 
ननुराधी स्फुटः प्रश्ञालाकः | तथा चोक्तम्‌ । प्रज्नाप्रसादमारह्य अशोच्यः शोचता RATA | 
भूमिष्ठानिव tee सर्वान्पाजझो$नुपर्यति ॥ ४७ ॥ 
| | VYÀSA. |. 
‘ Undisturbed flow’ is the pure and constant flow, not overpowered 
by disturbing energy (rajas) and inertia (tamas), of the essence (sattva) 
ofthe Will-to-know, the very self of light, with the veil of impurity 
covering jt removed. When this undisturbed flow is secured for the 
Ultra-meditative trance, the Yogi attains Subjective Luminosity. His 
intellectual vision becomes clear with regard to objects as they exist, 
irrespective of all sequence. And soit has been said :—‘ Having reached 
the stage of intellectual luminosity, the wise man is no longer an object 
of compassion ; he looks upon and compassionates others, as one upon a 
height looks down upon those iu the plains 


VACHASPATI'S GLOSS, 


Now he describes the beauty of the ultra-meditative among the four descriptions 
of thought-transformation, which have the objective as their sphere of operation :—The 
undisturbed flow of the ultra-meditative causes Subjective Luminosity.’ Describes the 
meaning of the words, ‘undisturbed flow’:—‘ The pure, &c.’ ‘Impurity’ is the adhesion 
of disturbing energy (rajas) and inertia (tamas). The same is a sort of dirt having the 
quality of a veil. When the veil is removed from the essence of the Will-to-know, it 
shines out as the very self of light, and is therefore said to be not overpowered by them. 


But then, if the sphere of thought-transformation is the objective modification of 
existence, how can it secure Subjective Luminosity ? For this reason, he says :—' With 
regard to objects as they exist.’ The subjective is not its object. It is only that in 
which the subjective self lives, that becomes its object as such. 

* Without regard to all sequence ' means simultaneously. 


Quotes on this subject the Gáth& of the Great Seer:—'And so it has been said.’ 
Finding himself above all, on having reached the highest point of the vision of know- 
ledge, he is sorry to see the men ofthe world suffering from the thiee descriptions of 
pain.— 47 
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Sttra 48. 


HARU तत्र प्रज्ञा ॥ ४८ ॥ | 
ऋतंभरा Ritambhará, full of truth, full of essence, essential cognition. तल 
Tatra, there in, अन्ना prajfia, the faculty of cognition. 
48. Therein the faculty of Essential Cognition. 
HAUT तत्र TA | तस्मिन्त्समाहितचित्तस्य या प्रज्ञा जायते तस्या ऋतंभरेति 
संशा भवति। wad च सा सत्यमेव बिभति। नच तत्र विपर्यासहानगन्धोऽप्य- 
स्तीति। तथा चाक्तम। आगमेनाज्ुमानेन ध्यानाभ्यासरसेन च | त्रिधा प्रकल्पयन्प्रश्ञा 
रभते यागमृत्तममिति ॥ ४८॥ | D 
VYASA. | 
The cognitive faculty which shows itself in that state in the mind 
of the wise, bears the name of Essential Cognition (Ritambhara). The 
_ term itself expresses the definition. [t always cognizes the essence, the 
truth. ‘There is not even a trace of false knowledge. 

. , And so it has been said :—‘ Cultivating the mind in the three ways 
of verbal and inferential cognitions and the practice of contemplation with 
tastefulness, one gets the highest Yoga. —48 | 

VACHASPATI'S GLOSS, 


Expresses the concurrence of the Yogis by mentioning a technical term well-known 
among them and defining its own meaning :—‘ Therein, the faculty cf essential cognition.’ 
The Commentary is easy. ‘Cultivation by verbal cognition’ means the hearing of the 
' Vedas | 
* Cultivation by inferential cognition' means thinking. 

Contemplation means keeping in mind. Practice means over and over again. Con- 
templation with tastefuiness means welcome contemplation.—48. 


Sütra 49 


श्रुतानुमानप्रज्ञाभ्यामन्यविषया विशेषार्थत्वात्‌ ॥ ४६ ॥ 


श्रत Sruta, heard, verbal, अनुमान Anumána inferential, sway Prajfi&ábhy&m, 
from those of cognition. अन्य Anya, different. विषय Visaya object. अन्यविषया Anya ` 
viyay&, having objects different from. विशेषायेत्वात्‌ ViseSa-arthatvat, because it 
refers to particulars ( विशेष ) 


49. It has different objects from those of verbal 


JA and inferential cognition, as it refers to particulars. 


सा पुनः । श्र॒तानुमानप्रज्ञाभ्यामन्यविषया विशोषार्थत्वात्‌ । श्रतमागमविज्ञानं 
तत्सामान्यविषयम्‌ | न ह्यागमेन शक्याविरोषाऽभिधातुम्‌ | कस्मात्‌ ? न हि विरोषेणा छृत- 
सङ्केतः शब्द इति। तथानुमानं सामान्यविषयमेव । यत्र प्रासिस्तत्र गतियत्राप्रासि- 
स्तत्र न भवति गतिरित्युक्तम्‌। अज्ञुमानेन च सामान्ये नापसंहारः | तस्माचछुतानु मान- 
विषया न विशेषः कठिचद्स्तीति | न चास्य सुक्ष्मव्यबहितविप्रकृष्टस्य वस्तुना लेकप्रत्य 


क्षण ग्रहणमस्ति। न सास्य विजेषस्याप्रमाणस्याभावा$त्तीति | समाघिप्रज्ञानित्राह् एव 
9 | 
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स विशेषो भवति। भूतसुक्ष्ममता वा पुरुषगता वा तस्माछुतानुमानप्रज्ञाभ्यामन्य- 
विषया सा प्रज्ञा विशेषाथेत्वादिति ॥ ४९ ॥ 
= VYÀSA. | 
And that, moreover, ‘has different objects from those of verbal 
and inferential cognitions, as it refers to particulars.' 


Verbal cognition refers to knowledge received from another. It 
has the generals for its objects. Itis not possible to describe the parti- 
culars by words. Why? Because there is no conventional denotation. 
of the particular in words. 


Similarly, inferential eognition has the generals for its objects. 
Wherever there is approach there is motion ; wherever there is no approach 
there is no motion in existence. This has been said. Further inference 
arrives at conclusions by means of the generic qualities. Therefore there 
is no particular which can be made the object of induction and verbal 
cognition. | 


Ordinary perception does not cognize the subtile, the distant and 
the intercepted. Nor can it be said that this particular does not exist for 
want of authority. This particular can only be cognized by the trance 
cognition, whether it be present in the subtle elements or in the Purusa. 
Hence this coguition has different objects from those of inferential and 
verbal cognitions, because it has the particulars for its objects. 

VACHASPATI'S GLOSS. 

Very well, the ultra-meditative has for its sphere of action the objects cognizable 
by verbal and inferential cognition and is the culmination of these faculties. It can | 
therefore operate upon the objects of verbal and inferential cognitions only. Because 
it is not certainly possible that a mental potency born out of practice with reference 
to one object of thought, should be capable of causing the knowledge of another 
object. This would mean going beyond the proper limits. Therefore if the essential 
cognition is the same as the ultra-meditative, its objects must be the same as those of 

` verbal and inferential cognitions. For this reason, he says :—‘ It has different objects.’ 


Mental Essence is luminous by nature, and has the power of knowing all objects, 
When veiled by inertia (tamas) it cognizes only upon the veil being removed by energy 
(rajas). When, however, upon the impurities of inertia and disturbing energy being 
removed by practice and desirelessness, the pure light shines forth, then, light passes 
beyond the limits of all measures and all finite objects, and becomes infinite ; what then 
is there that does not fall within tne sphere of its action ? | 


Explains :—‘ Verbal cognition is the knowledge received from another. Its sphere 
of action consists of the universal, Why? Words cannot connote particulars. Why ? 
Because of their not being limited and because of overlapping (vyabhichara.) 

‘ There is no conventional denotation of the particular in words,’ because the relation 


of the sign and the thing signified is not found existing between a word and the particular. 
Nor is such a particular possible of being expressed by the meaning of a sentence. 
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The same is the cage with inference, whose operation depends upon the relation 
existing between the sign and the thing signified (the linga and the lingi) :—‘Similarly, 
has induction, &c.’ The words ‘wherever’ and ‘there’ denote the pervader and the 
pervaded, by a change of places, For this reason the conclusion is arrived at here by 
virtue of the common property. Concludes—‘ therefore there is, &e,’ 

Well, then, let it be the ordinary perception which does not depend for its operation 
upon the knowledge of any relationship. For this reason, he says :—' Nor can it be said, 
&e.’ Ordinary perception may not depend for its operation upon the recognition of 
relationship. It does certainly depend upon the senses, and the senses are not in their. 
sphere here (i.e., in the essential cognition), This is the meaning. 

Well, but, if the particulars are not such objects as can be known by verbal, inferen- 
- tial and perceptive cognitions, then, there is no authority for their existence. For this 
reason, he says :—‘ Nor can it besaid that the particular does not exist for want of author- 
ity.’ The meaning is that a means of knowledge (pramána) is neither co-existent with nor 
the cause of the thing known. It is not therefore necessary that the reality to be known 
should cease to exist, because there is no means or power of knowing it, Those who rely 
upon the ordinary means of knowledge, do not doubt the existence of a deer-like mark in 
the moon at a time when only certain phases of hers are visible, For this reason it is said 
that it is capable of being known by the trance cognition alone. ~ 

Here the atoms and the Purusas which are the subjects of discussion, are each of 
the nature of independent particularities, because, being substances, they are all separate 
from each other, All those that are separate from one another, being substances, are © 
of the nature of independent particularities, as, say, sugar and a hair-shorn mendicant. Thus 
by this inference and by authority the special province of the essential cognition is 
defined, because otherwise there would remain a doubt as to its real nature, brought | 
about by ordinary reasoning. Still, the attempt to define it is not complete, and its 
existence is brought within the sphere of consciousness with difficulty, on account of 
its being far removed from ordinary objects, by inference and authority. The knowledge 
although thus brought about with difficulty is not so plain and well-defined as the know- 
ledge of collectivity, &c., obtained by words denoting them along with the proper 
accessories of enumeration of signs (signifying the particular object) Thus it is that 
its object is different from the objects of verbal and inferential cognitidns.—49, 


Siitra 50 


तजः संस्कारोऽन्यसंस्कार्रतिवन्धी ॥ wo d 


am: Tajjah, born therefrom. संस्कार: Samskárah, residual potencies, impres- 
sions. अन्य Anya, other. संस्कार Samskára, residual potencies, impressions. प्रतिबन्धी 
pratibandhi, impeding. | | 


90. Residual potencies born therefrom impede other 
residual potencies 


समाधिप्रज्ञाप्रतिलम्भे यागिनः प्रज्ञाकतः संस्कारा नवो नवो जायते तञ्जः। संस्का- 
राऽ्यसंस्कारप्रतिबन्धी | समाधिप्रभवः संस्कारो व्युत्था नसंस्काराशयं बाधते | व्युत्थान- 
संस्काराभिभवात्तत्प्रभवाः प्रत्यया न भवन्ति प्रत्ययनिरोधे समाधिरुपतिष्ठते । ततः 
समाचिजा TAT ततः प्रशाकृतः संस्कारा इति नवा नवः संस्काराशया जायते | CE 
प्रश्ना ततश्च संस्कारा इति कथमसौ संस्काराशयश्चित्तं साधिकारं न करिष्यतीति। न 
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ते प्रज्ञाकृताः संस्काराः ms शक्षयहेतुत्वाव्वित्तमथिकारविशिष्ट कुर्वन्ति । चित्तं हि ते 
स्वकायादवसाद्यस्ति। ख्यातिपयेवसान हि चित्तचेष्टितमिति ॥ ५० ॥ 
VYASA 

When the trance cognition has been reached, the Yogi acquires 
by the exercise of that cognition, newer and newer residual potencies. 
‘The residual potencies born therefrom impede other residual potencies.’ 
The potency born of trance impedes the outgoing vehicle of potencies 
By overpowering the outgoing tendencies, notions due to them cease to 
exist. On the suppression of these notions the trance faculty gains 
in power. Then again the activity of trance cognition. Then again 
residua caused by the act of cognition. In this. way the vehicle of 
potencies is being constantly renewed. | 

Well the act of cognition is caused by the potency and the potency 
is caused by the act. How is it then possible that the mind may not 
be given by this vehicle of potencies an object in itself? The potencies 
born out of the trance cognition do not give the mind a duty to perform 
with reference to themselves, because they are the cause of the removal 
of the afflictions. They bring about the finishing of the duty which the 
mind has to perform. It is only up to the attainment of discriminative 
knowledge that the activity of the miud has to last | 

VACHASPATI'S GLOSS 


Let that be. The cognitive trance has the reality of an object for its sphere of 


operation. Practice and the other means of restraint as described, are however out- 
going potencies. The trance cognition is known to be firmly bound up with them, They 
must therefore be obstacles to the full realization of that state of consciousness, shine 
as it would like atomic twinkles of light in the midst of a hurricane. To remove this 
doubt the commentator introduces the aphorism : —' When the trance cognition has been 
reached, &e. Reads the aphorism :—‘ Residual potencies born therefrom impede other 


residual potencies. 
The word, ‘there’ in ‘therefrom’ signifies the ultra-meditative thought-transforma- 


tion, ‘Other’ means the outgoing. Inclination towards the realities of objects is of 


the very nature of the mind. It is unsteady and wanders only so long as it does not reach 
the reality. When that is reached it takes up a steady position, and turns round and 
in the way of the wheel of potency, bent upon purification (i.e upon acquiring that 
potency). Doing this it must certainly impede the mutual succession of the power and 
at of the cognition of unrealities, although the succession has had no beginning. The 
_ outsiders also say the same:—‘ Unreal cognitions do not contradict the nature of the 
objects as they do exist in reality, free from defects, even though the unrealities have 
existed from eternity ; because the mind is naturally inclined towards the realities,’ 

Very well, grant that the outgoing poteneies are restrained by the operations of 


the trance cognition. But the first manifestation of the trance cognition has for its . 


final object the ever-increasing unchecked manifestation of the poteney of trance cogni- 
tion, Thus itis plain that the mind even in that state, has the same old quality of 
having still a function to perform. (The attajnment of the trance cognition too does 
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not take it any nearer to the fulfilment of its object’. This is the question raised ‘How 
is it then that the wind, &c.' Refutes:—‘ The potencies born out of, &e,' There are 
but two objects of the mind, the enjoyment of sound, &c., and the attainment of Diseri- 
minative knowledge. Of these the enjoyment of sound, &c., comes into operation with | 
the existence of the vehicles of affliction and action. When, however, the power which 
springs from the manifestation of trance cognition, entirely roots out the vehicles of 
action and affliction and the mind for that reason exists in the state of having mostly 
fulfilied its objects, the only object that then remains for it to achieve, is the attainment 
of Diseriminative knowledge. Therefore the potencies of the mind due to the practice 
of the trance cognition cannot generate the habits of returning to the duties of enjoy- 
ment. They must check their forward march. They bring about the end of its duty 
of enjoyment, i. e., render it impotent to enjoy them. How? The action of the mind 


_ lasts only up to the attainment of discriminative knowledge. The mind only works for 


enjoyment as long asit does not experience discriminative knowledge. When, however, 
discriminative knowledge is born, the afflictions are removed, and the duty of causing 
enjoyment is over. This is the meaning.—50 


Sütra si 


तस्यापि निरोधे सवनिरोधान्निर्बीजः समाघिः owe ou 


तस्य Tasya, of that, अपि Api, too, RA Nirodhe, by the suppression. vi 
Sarva, of all, Mma Nirodhat, owing to the suppression, faa: Nirbijab, seed- 
less. ga: Samadhih, trance, | l 

5l. All being suppressed, by the suppression of 
that too comes the seedless tranc | | | 
किं चास्य भवति | तस्यापि RU सर्वनिराधानिर्वीजः समाधि: | स न केवलं 
समाधिप्रज्ञाविराधी | प्रज्ाकृतानामपि संस्काराणां प्रतिबन्धी भवति । कस्मालराधजः 


संस्कारः सपाधिजान्सस्कारानवाधत इति। निराधस्थितिकालक्रमानुभवेन निराधचित्त- 


कृतसंस्कारास्तित्वमनुभ्ेयम्‌ । व्युत्थाननिराधसमाधिप्रभवैः सह कैवल्यभागीयैः संस्कारे- 
श्चित्तं स्वस्यां प्रकताववस्थितायां प्रविलीयते । तस्मात संस्काराश्चित्तस्याधिकारविरो- 
Bat न RaRa भवन्तीति। यस्मादवसिताधिकारं सहकैवल्यभागीयेः संस्कारे- 
Ard Fada i तस्मिन्निवृत्ते पुरुषः स्वरूपमात्प्रतिछोऽतः ` शुद्धः केवला मुक्त इत्युच्यत 
इति ॥ ५१ ॥ 
इति श्रीपातञ्जले सांख्यप्रवचने योगशास्त्र प्रथमः 
_ समाधिपादः AMA: ॥ १॥ 
VYÀSA. 

And what more comes to the mind? ‘All being suppressed by 
the suppression of that too comes the seedless trance.) This opposes not 
only the trance cognition, but checks also the operation of the potencies 
generated by that cognition, Why? The potency of the habit of 
suppression that is acquired, removes the potencies of the habit of trance 
cognition. That there exists the potency of the habit of suppression 

nerated by the acts of mental control, is to be inferred by the mental 
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experience of the succession in time of the act of suppression and the 
consequent rest. The mind disappears into its own inactive cause, along 
with the potencies which operate to lead to absolute freedom, and which 
are born of the trance cognition operating to suppress the outgoing 
potencies. These potencies, therefore, being opposed to the continuance 
of the duty of the mind, do not become the cause of its further existence 
as such. And it is for this reason that the mind which has achieved 
its purpose, and along with it the potencies which operate to lead to 
&bsolute freedom, ceased to act further. When the mind ceases to act 
further, the Purusa remains in its own true self, and is therefore pure, 


absolutely free, and released (mükta) as he is called.—5]. 

This finishes the first chapter, on trance, of the Sáükhyapravachana Commentary of 
the Yogadastra of Pataüjali. by Vyasa. | 

| VACHASPATI'S GLOSS. 


It has been said that the cessation of the funetion of enjoyment is the reason for 
acquiring the potencies of the trance cognition. Now he puts a question: ‘And what more 
comes to the mind? The meaning is that inasmuch as the mind possessing the potencies 
of the trance cognition, generates the flow of these potencies (into activity) the mind 
has still 8 duty to perform as before; because something else is necessary to remore 
the necessity of the performance of this funetion too. The answer is given by the 


aphorism :—' All being suppressed, by the suppression of that too comes the seedless. 


trance. The meaning of the word ‘ too’ is that not only the trance cognition, but the 
potencies generated by the cognition are also suppressed by means of generating side by 
side with these the potency of higher desirelessness, defined t^ be the light of knowledge 
alone. The stream of the potency and the act of cognition which are being constantly 
generated ove from the other, having been checked, the effect is not born without the 
cause ; and this is the seedless trance. Explains:—‘ That’ seedless trance, being brought 
about by the higher. desirelessness, which opposes the trance cognition, does by means 
of its cause, not only because the opposer of the trance cognition, but at the same time 
obstructs the flow of the potencies generated by that cognition also, 

Well, the knowledge born of desirelessness may very well destroy the cognition 
alone, because it exists as a cause, How ean it destroy the potency, which in fact is no 


knowledge? Memory is seen operating even in a waking man with reference to objects 


seen in dreams. With this object he puts the question: ‘Why?’ The answer is: ‘The 
potency of the habit of suppression, &e., ‘ Suppression’ is that by which the cognition 
is suppressed, that is the Higher desirelessness. It is from that, that the potency of the 
habit of suppression is born, The meaning is that it is not by the cognition but by the 
potency born of higher desirelessness, long, uninterruptedly and devotedly . practised, 
that the potency of the cognition is destroyed. Well, let that be. But what authority 
is there for the existence of the potency of the habit of suppression? It can either be 
known by perception, or inferred by its effect, the memory thereof. But the Yogi can 
have no perception when all the mental modifications have been suppressed. Nor can 
he have memory, because the act of suppression operating upon the act of modification 
as such can leave no memory behind. For this reason, he says :—‘ The existence of the 
potency is to be inferred, &c.' The ‘rest’ in suppression means the state of suppression. 
The succession in time of that state means a muliirta, an hour and a half, day and 
night, #0, The experience is to be of this succession. This is the meaning. The intensity 
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of suppression is in accordance with tbe intensity of desirelessness and practice; and 
this intensity is taken note of by its extension over the periods of time known as 
muhürta, an hour-and-a-half, &c., by the Yogi. And inasmuch as the moments of 
desirelessness do not exist together on account of a fixed order in the appearance, and 
on account of their extending over their own special periods of time, they cannot be 
adequate to bring about the intensity of suppression; it is therefore the store of the 
potential energy thereof, born of the collective effect of the moments of desirelessness, 
indulged now and again, that is desired to be understood here. 

Well the potencies of cognition may be destroyed. But how can the potencies of 
suppression be destroyed? For if they be not destroyed, the mind has still a duty left to 
perform. For this reason, he says :—‘ The mind disappears, &c.' 

The trance cognition which suppresses the outgoing tendencies is the cogni- 
tive trance. It is the potencies born from that, that are here spoken of. The potencies 
which operate to lead to absolute freedom are the potencies born from the acts of sup- 
pression. Because the potencies of the outgoing acts of cognition have become embedded 
in the mind, it is said to be the possessor of the potency of outgoing cognition. The 
potency of suppression, however, is but newly born in the mind. The mind has therefore 
no duty to perform, even though the potency of suppression exists. The mind which has 
the duty of achieving the purposes of the Purusa, is said to have the duty of achieving 
those objects. The purposes it has to achieve are the enjoyments of sound, &c., and the 
attainment of discriminative knowledge. 

When however the potency of suppression only remains, the Purusa is no longer the. 
substratum of the reflex consciousness of the Will-6o-he (buddhi). Hence the potency 
of suppression cannot be an object of the Purusa to be fulfilled by the mind. The minds 
of the Videhas and the Prakritilayas do not consist of a balance of suppressive potencies 
alone; they have therefore still a duty to perform. Also because they are possessed of 
the aroma of afflictions 

With this in mind, says the commentator :—‘ And it is for this reason, &c.’ The rest 
is easy.—5l 
| The object and explanation of Yoga, the meaning of the modifications for the purpose 
of the performance thereof, the means of Yoga and its kinds are described in this chapter. 

Here ends the flrst ehapter of Váchaspati's Gloss, the Váchaspatya, on the commen- 
tary of Vyása on the Aphorisms of Pátanjali. 


CHAPTER THE SECOND. 
ON THE PRACTICE OF YOGA. 


Sutra i. 


लपःस्वाध्यायेश्वरप्रशिधानानि क्रियायोगः ॥ १ ॥ 


तपः Tapah purificatory action. wam Svádhyáya, study. इंश्वर-प्रणिधान fgvara- 
pranidhána, worship of God, making God the motive of action, fa Kriya, of 
action, ma: Yogah, the Yoga. 
l. Purificatory action, study and making God the 
motive of action, IS the Yoga, of action.*— 52. 
wire: समाहितचित्तस्य यागः । कथं व्युत्थितचित्तो5पि यागयुक्त?-स्यादित्येतदार- 
भ्यते । तपः स्वाध्यायेश्वरप्रणिधानानि क्रियायागः। नातएस्विना यागः सिध्यति। अतादिकमे ` 
कु शवासना चित्रा प्रत्युएस्थितविषयजाला चाशुद्धिनौन्तरेश तपः संमेदमापद्यत इति तपस | 
उपादानम्‌ | तञ्च चित्तप्रसादनमचाध्यसानमनेनासेत्यमिति मन्यते । स्वाध्यायः 
प्रणवादिपवित्राणां जपा मोाक्षशास्राध्ययने वा । ईश्वरपयिधानं सर्वेक्रियाणां परमगुरावर्प 


यम्‌ | तत्फलसंन्यासा घा ॥ १ N 


VYASA, 

The Yoga for him whose mind is already inclined towards trance 
cognition, has been described. How may ono with an out-going mind 
become also possessed of Yoga, is now considered ‘The Yoga of action 
is purificatory action, study and the devotion to God and making Him the 
motive of action.’ | | 

Yoga is not attained by one not given to purificatory action. Im- 
purity is variegated by the eternal in-dwelling of the aroma of action 
and affliction, and is ever in contact with the network of enjoyables. It 
cannot be dispersed without purificatory action (tapas) For this reason 


+ The word ‘tapas’ bas. been translated as purificatory action, because ‘tapas 
means that which burns up impurities 

The word ‘ iswarapranidhana’ has been translated as the devotion to God being thé 
motive of action. The same word in the first chapter (I. 23) has been translated as 
feeling the omnipresence of the Lord. The root meaning of the word‘ pranidhana’ is 
the placing of anything under another to the fullest extent (pra fuilness, Ni - under and | 
dhána- placing). In the chapter on trance the word can only mean the contemplation of 
Him as the substratum of all phenomena. Hence 'Iswarapranidhána' as a means of - 
achieving trance can only mean the habituatirg of the mind to feel the omnipresence 
of the divine principle. In achapteron the Yoga of aetion however the word caunot be 
interpreted as carrying the same meaning. As a branch of the Yoga of action ‘ pranidhána' 
must have special reference to action which would be out of place in contemplation. It has, 
therefore, been translated here as above. The root meaning, itis easy to see, runs 
through both these meanings. | | 
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nd 


purificatory action has been iaken up (as a factor of the Yoga of action). 
' This is considered an action worthy of performance, as it purifies the 
mind when not impeded 

Study is the repeated uiterance cf purifying words, like the AU M 
and others ; or, the reading of the teachings about absolute spiritual free- 
dom (Moksa) | 


"The devotion to God and making Him the motive of all actions 
means the dedicating of all actions to the Highest Teacher, or the renun- 
ciation of its fruit.—52. 

VACHASPATI'S GLOSS. 

The question is that the fruit of Yoga and the means thereof, having been described 
in the first chapter along with their sub-lieads, what is the necessity of writing a second 
chapter? The answer is given :—‘ The Yoga for him, &c.' 

It is only practice and desirelessness that have been mentioned in the first chapter 
to be the ineans of Yoga. They are, however, not possible for the out-going mind also at 


once. The means, therefore, to bc taught in the second chapter are necessary in order to — 


achieve the required purity of mental essence. it is only th^reaiter that the essence 
. of the Will-to-know, becoming strong enough to preserve itself in that state, daily shows 
forth the powers of practice and desirelessness 

‘Already inclined towards the trance cognition’ means not only occasionally 
steady. The meaning is how nay the out-going mind also become possessed of Yoga by 
the pra.tice of the means to be taught ? 

The author of the aphorisms first takes up some of these means as of first rate 
importance and usefulness, and describes them as the Yoga of action‘ Purificatory 
action, &c A 

It is the action itself that is the Yoga in the Yoga of action. It is for this reason that 
in the Visnupurána in the dialogue between Kesidhwaja and Khándikya it is'said :— 

‘When the Yogi first. comes into contact with the Yoga, he is called the Yunjamána, 
the Neophyte, the Beginner. And beginning with this are mentioned purificatory 
action and study, &e. 


Now the comment shows by the canon of difference that purificatory action must be शि 


a means of Yoga :—' Yoga is not attained by one who is not given to purificatory action.’ 

He shows a subsidiary result of the purificatory action, justifying its nature as a means 
of Voga:--' Impurity, Kc.’ The impurity which is | variegated by the aroma of eternal 
action and affliction, and which is for this very reason in contact with, i.e. approached by 
the network of enjoyables, consists in the intensity of disturbing energy (rajas) and 
inertia (tamas), and cannot come to dispersion without purificatory action. Dispersion 
means the entire separation of objects in thick cohesion. - | 

But the question is what purificatory action may be inimical to Yoga, inasmuch as 
being taken up as a means of Yoga, it may become the cause of the disturbance of the | 
physiological equilibrium of the forces of the body. How ther can it be a means of Yoga? 
For this reason the commentator says :— ‘ This is considered an action, &c.’ The meaning 
is that so much of a purifieatory action only is to be performed as does not cause the 
distu-banee of the equilibrium of physiological forces 

The words AUM, &«., include such portions of the Veda as the Purusa Sukta, the Rudra 
Mandala and the Brahmanas, &c., as also the portious of the Puránas such as the 

i2 
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Brahmapára, &e. The Highest Teacher is ldwara. To him are actions to be dedicated. It 
is on this subject that the following has been said:—‘ Whatever I am doing, beautiful or 
ugly, with desire or without desire, I renounce all that on thy account; I do all things 
with submission to thee.’ 

The renunciation of fruit means the doing of aa action without thinking in connec- 
tion with it of the fruit to be obtained thereby. The following has been said in this 
connection :—It is in the doing of action alone that thy duty lies, never in its fruits. 
Never make the fruit of action its motive; never become attached to inaction.—l. 


Sütra 2 


समाधिभावनार्थः केशतनूकरणाथेश्व ॥ २ ॥ 


समाधि Samadhi, trance, भावन Bhavana, bringing about. wå: Arthab, for the 
purpose of. क्लेश Klesa, afflictions. तनू-करणाथे: Tani karapárthah, for the purpose 
of attenuating. च: Cha, and 
2. For the purpose of bringing about trance and for 
the purpose of attenuating afflictions.—53. 
हर 2 : ~ ther 
सहि क्रियायेगः | समाधिभावनाथेः कु शतनूकरणाथेश्व । स ह्यासेव्यमानः सम 
~ . . 
भावयति | झु शांश्च प्रतनूकराति | प्रतनूकृतान्कु शान्प्रसंख्यानाभश्रिना दग्धबीजकल्पान्‌ 
प्रसवधमिणः करिष्यतीति तैषां तनूकरणात्पुनः छु ACIS: सत्त्वपुरूषान्यतामात्र ख्याति 
सूक्ष्मा प्रज्ञा समाप्ताधिकाराप्रतिप्रसवाय कल्पयिष्यत इति ॥ २॥ 
। VYASA | 
The Yoga of action is certainly to be performed, ‘for the purpose of 
bringing about trance and for the purpose of attenuating the afflictions.’ 
It is that which being performed, brings abort trance and attenuates the 
afflictions. The afflictions thus attenuated become characterized by 
unproductiveness. When their seed power has, as it were, been singed 
by the fire of High Intellection ; and for this reason the mind after their 
attenuation, is never again touched by the affliction; and having by 
subtle cognition come up to the discrimination of the distinct natures of 
the Purusa and Objective Essence, has the whole of its duty fulfilled 
and can only resolve into its cause.—53 
| VACHASPATI'S GLOSS. | E 
The aphorism defining its object is introduced :—' The Yoga of action is certainly, 
दल, The aphorism is :—' For the purpose of bringing about trance and for the purpose of 
attenuating the afflictions 
The question arises that if the Yoga of action alone be competent to attenuate the 
afflictions, there remains no use at allin High Intellection. For this reason the commen- 
tator says :—“ The afflictions thus attenuated become, ete." The action of the Yoga of 
action operates only in attenuating them; it does not render the afflictions barren. 
High Intellection, however, operates to render them barren. 
Let that be granted. But if High Intellection alone is competent to render the 
afflictions non-productive, what is the use of attenuating them ? For this reason he says :— 


‘On account of their attenuation, &c.’ If the afflictions are not attenuated, the discrimi- 
nation of the distinct natures: of the Purusa and the Objective Essence, remaining 


oe 


é 
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overpowered by a powerful enemy, does not even show. the energy to riseand render - 
them barren, from the very first., When, however, the afflictions have been dispersed and 
rendered weak, even then, though inimical to. them, it only arises by practice and 
desirelessness, When it has thus been born, it is not again touched by them, it is not 
overpowered so long as it is not touched by them. The discrimination of the distinct 
natures of the Purusa and Objective Essence is a subtle faculty, because its object is 
subtle. 
“ Can only resolve into its cause "-means can only disappoar,—2. 


Siitra 3 


्विद्यास्मितारागद्रेषाभिनिवेशाः BAT: 3 ॥ 


wf Avidy&, nescience. fem Asmitá, egoism., राग Raga, attachment. 
द्वेष Dvesa, aversion. sas Abhinivesa, love of life, all these, aw: Klesah 
afflictions. | | T 
3. ‘The afflictions are Nescience, Egoism, Attachment, 
Aversion and Love of Life.—54 
अथ के छु शाः कियन्तो वेति। अविद्यास्मितारागद्वषाभिनिवेशाः छ SIT: | छु शा इति 
पञ्चविपयया इत्यर्थः । ते स्पन्दमाना गुणाधिकारं द्रढयन्ति परिणाममवस्थापयन्ति 
कायकारणस्रोत उन्नमयन्ति परस्परानुग्रहणतन्त्री भूत्वा कर्मविपाकं चाभिनिहरन्ति ॥ ३॥ 
VYASA 


What then are the afflictions and how many? “The afflictions are 
Nescience, Egcism, Attachment, Aversion and love of Life 


‘The afflictions’ are the five forms of Unreal Cognition. When 
quick with life, they render the rule of the “qualities” firm, establish 
change, send out the stream of cause and effect, bring about the fruc- 
tification of action by coming to depend upon one another for mutual 
support. —3 

VACHASPATI’S GLOSS. | 

How is its duty fulfilled? It can only be so said to have fulfilled its duty, when it 
has caused the cessation of the action of the “qualities ;" inasmuch as the duty is 
nothing else but the bringing about of an effect by the “qualities.” For this reason the 
commentator puts the question, ‘What are the afflictions, &c. And he answers by the 
aphorism :—“ Nescience, &e." Nescience and the others are the afflictions. He explains :— 
* The five forms of Unreal Cognition, &c.’ | | 

Nescience is Unreal Cognition itself. Egoism and the others also carry nescience 
with them and cannot exist without it. They too are therefore unreal cognitions. The 
meaning is that for this reagon, they are destroyed with the destruction of Nescience. 

He says now that the reason for their destructibility exists in their being the cause 
of repeated births :—‘ When quick with life,’ i. e., when they are in operation, they render 
the rule of the qualities firm, i.e„ strong. For this very reason they establish change, 
They send out, i.e, show forth the stream of cause and effect inthe shape of the Unmani- 
fested, the Mahattattva (the great principle) and the principle of individuality. J 

Now he shows the object for which all thisis done by them :—‘ Bring about, &e.... - 
for mutualsupport. The fructification of action consists in life-state, life-period and 
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life-experience. This is the object of the Parusa. It is these that the afflictions bring 
about. Does each of them do this by itself? No he says :-- By mutual support!’ The 
^ actions are supported by the afflictions and the afflictions by the actions.—8, 


Sütra 4. 


अविद्याक्षेत्रमुत्तेषां प्रसुततनुविच्छिन्नोदाराणास्‌ ॥ ४ ॥ 

aem: Avidy&, nescience. Wem Ksetram, field. उत्तरेषाम्‌ Uttaresám, for the 
others, ae: Prasupta, dormant. तनु Tanu, tenuous, विच्छिब; Vichchhinna, alter- 
nated, उदाराशाम्‌ Udárágám, or fully operative, for all these. 

4. Nescience is the field for the others, whether 

dormant, tenuous, alternated or fully operative —55 

_ अविदाक्षेत्रमुत्तरेषां प्रसुततनुविच्छिन्नोदाराणाम्‌ । अन्नाविद्ाक्षेत्र प्रसवभूमिरु- 
परेषामस्सितादीनां चतुविधविकत्पानां प्रसुसतनुविच्छिन्नोदाराणाम्‌ | तत्र का प्रसुत्तिः | 
Sata शक्तिमात्रप्रतिष्ठानां बीजभावोपगमः । तस्य प्रवोध आलम्बने सम्मुखीभावः 
प्रसंख्यानचते! दग्धक्ु शबीजस्य सम्मुखीभूतैप्यालम्बने नासा पुनरस्ति । दग्धनीजस्य 
पञ्चमी छु शावस्या नान्यत्रति । सतां कु शानां तदा बीजसामथ्यं दग्धमिति। विषयस्य ` 
सम्मुसीभावेऽपि सति न भवत्येषां प्रवोध इत्युक्ता प्रसुप्तिदंग्धवीजानां चाप्ररोहरच 
तनुत्वमुच्यते प्रतिपक्षभावनापहताः छु शास्तनवा भवन्ति ! तथा विच्छिद्य विच्छिद्य तेन 
तेनात्मना पुनः पुनः समुदाचरन्तीति विच्छिन्नाः कथं रागकाले क्रोधस्यादशनात्‌ | 
नहि रागकाले क्रोधः समुदाचरति रागश्च कचिद्‌ हृदयमाना न विषयान्तरे नास्ति | 
नैकस्यां स्त्रियां चैत्रो रक्त इत्यन्यासु स्त्रीषु विरक्तः किंतु तत्र रागो लरब्धवृत्तिरन्यत्न तु 
भविष्यट्वत्तिरिति। स हि तदा प्रसु्ततञुविच्छ्न्नो भवति । विषये या लब्धवृत्तिः स 
उदारः । सर्वे एवैते छे शविषयत्बे नातिकामन्ति। कस्तहि विच्छिन्नः प्रसुप्तस्तनुरुदारा 
qt mur इत्युच्यते सत्यमेवैतत्‌। किंतु विरिष्टानामेवैतेषां विच्छिन्नादित्वम्‌ | यथैव 
प्रतिपक्षभावनाता निवृत्तस्तथेव स्वव्यञ्ञकाञ्जनेनाभिव्यक्तः सर्व इति सर्व एवामी ङ शा 
अविद्याभेदाः | कस्मात्सवष्वविद्येवाभिषुवते यदविद्ययावस्त्वाकायते तदेवानुरोरते छु शा 
विपर्यासप्रत्ययकाळ उपलभ्यन्ते क्षी यमाणां चाविद्यामनुक्षीयन्त इति ॥ ug 

| | VYASA 

_ Of tbese, Nescience is the field, the breeding ground for the others. 
that follow, the Egoism, &c., having a four-fold possible mode of 
their existence, as the dormant, the tenuous, the alternated and the fully 
operative | 
What is dormancy? It is the existence in the mind as power 
alone in the germinal state. It is awake when it turns its face towards 
its objects. In the case of him who possesses discriminative knowledge, 
the gerins of the afflictions are singed, and therefore even on the object 
coming in front, they do not come into operation. How can the burned 
up seed sprout? Hence, the wise man whose afflictions are gone, is 
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said to. have’ had his last birth. Jt is in him alone that the afflictions 
pass into the fifth state, that of the seed being burnt up; inasmuch as 
the afflictions do exist in that state, although their seed-power has been 
bnrnt up. It is for this reason that they do not awaken even when an 
object comes in front of them. This is the dormancy of those whose seed- 
power has been burnt up. | 


Tenuity is now described. The afflictions become tenuous on being - 
cut down by habituation to contrarie3 


And they are alternated, inasmuch as they disappear and appear 
. over and over again in the same condition. Anger is not observed to be 
in operation at the time of attachment. Anger does not arise when 
attachment has its play. Nor does it happen that attachment, while 
manifesting with referénce to one object, has ceased to exist altogether 
with reference to another object. Because Chaitra is attached to one 
woman, it does not follow that he is averse to others. ‘The fact is that in 
the one his attachment has manifested itself, while in others it can: be 
active in the future. It is this that becomes either dormant, tenuous or 
alternated E 

The fully operative is that. which has found manifestation in the 
object द | 
All these do not pass beyond the sphere of affliction. What is it 
then that is called an affliction, whether it be the dormant, the alternated 
or the fully operative? This is true. But they become either alternated 
or any one else, only when they appear as so qualified. As all are 
removed by habituation to contraries, all are manifested by the operation 
of competent causes 

All these afflictions are the modifications of Nescience only. How? 
It is Nescience alone that is the quickness of their life. The afflictions 
appear only in the form which is put upon an object by Nescience. They 
are found existing simultaneously with the cognition of the unreal; and 
they disappear when Nescience disappears.— 59. * 

| | VÁCHASPATI'S GLOSS. 

The commentator shows that the afflictions which are to be overcome as being painful 
have their root in Nescience. “Nescience is the field for the others, whether dormant 
tenuous, alternated or fully operative 

What of these is dormaney ? The meaning of the questioner is that there is no 
authority for the existence of the afflictions at a time when they are not in operation with . 
reference to objects. The answer is:—'In the mind, &c.' The afflictions of the Videhas 
and the Prakritilayas do not operate with reference to their proper objects ; they have- 


gone to the germinal state, and as such do exist oply in posse, as curds exist in milk. 
There js no other means of making them barren besides discriminative knowledge. It 
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is for this reason that the Videhas and the Prakritilayas are understood as not possessed . 
of discriminative knowledge. Their afflictions are dormant so long as they do not reach 
the limit of their time. When they do reach the limit, the afflictions come round again 
into manifestation and turn towards their various objects. They have existed in the © 
potential state alone. This potency means the power of manifesting. The approach to © 
the germinal state indicates the power of producing the effect. | 


How is it that the afflictions of him who is possessed of discriminative knowledge 
are not also dormant? To show this the commentator says:—' To him who is possessed 
of discriminative knowledge.’ 

‘Last birth’ means that he will not be born in another body. There will be no birth 
after the present one. | | 

‘No where else’ means in the disembodied (the Videhas), &e. But inasmuch as that 
which is, cannot be entirely destroyed, there is no use in the power of Yoga; the afflic- 
tions arise when their objects come in front. For this reason the commentator says:— 
‘The afflictions do exist, &c. The meaning is that although the afflictions exist, yet their 
seed-power is burnt up | 

The contraries of the afflictions are the practices of the Yoga of action. The 
afflictions become tenuous when they are put down by the Yoga of action. Or, Right 
knowledge is the contrary of Nescience: the recoguition of the distinetion is the 
contrary of egoism: justice is the contrary of attachment and aversion ; the removal of. 
the idea of dependence upon the body, i. e., that the body is the necessary adjunct of the 
soul, is the opposite of the love of life. 

Now he describes alternation :—‘Similarly, &e.' The afflictions are overpowered by . 
another affliction being in operation for the time ; or they arise and manifest themselves 
after alternate cessations on account of excessive enjoyment. Its difference from the dor- 
mant is explained by its being dependent for manifestation upon the seed-power and the 
organs of enjoyment; or by its repeated manifestation and cessation on account of the . 
weakness of other manifestations which tend to overpower it; or by reiterated mainfesta- 
tions. Further attachment ih esse may overpower anger, which belongs to a different class 
of affiictions. Or, an affliction of the same class, such as attachment to one object may 
overpower attachment to a different object. For this reason he says :— Attachment, &e.’ 

Now he says that the affliction which is to manifest in the future must be understood . 
to possess a three-fold line of action, whichever it may be at any time:--‘Itis at that 
time, &c.’ The word ‘that’ points only to the affliction which is to manifest in the future, 
not to the attachment of Chaitra, because that is of oneof the three classes, i. e., the 
alternated 

Now he describes the one in full operation:—’ That which is, &c.’ The question is 
that it is the one in full operation alone that afflicts, and it is therefore proper to call it 
an affliction ; but how is it proper to call the others afflictions? They do not afflict, not 
being in operation. For this reason he says :— All these afflictions, &c,’ . The meaning is 
that they do not pass beyond the sphere of afflictions, and may well be called by that name, 
because they tend to operation, and for this very reason are to be removed. 

Well inasmuch as they are all afflictions, they are one only. Why then are they 
described as being more than one? The answer is :— It is true, &c.’ 

The question now arises that although it may be that the afflictions take their rise 
in Nescience, yet why should it be that they should cease to exist when Nescience 
is destroyed? The cloth is not destroyed with the destruction of the weaver. For 
this reason he says :—“ All these are the forms, &c." All these are the modifications. 

This means that they are different modifications only in appearance, not in reality ; 
because they do not exist as separate from it. Why? The answer is:—'In all these | 
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nescience, &c.’ He explains the same. ‘Whenever, &c.’ The rest is easy. The following 

is a brief statement. In those that are merged in some principle, the afflictions are dor- 
mant. In the Yogis they are tenuous. In those who are given to enjoyment (the ordinary 
mortals), they are alternate and operative 


Sütta 5 


अनित्याशुचिदुःखानात्मसु नित्यशुचिसुखात्मख्यातिरविद्या ॥५॥ 


नित्य Anitya, the non-eternal. smf« Asuchi, the impure. दुःख Duhkha, the 
painful, wey Anátman, the not self. all these. नित्य Nitya, the eternal yf: — 
Suchib, the pure. wa Sukha, the pleasureable. आत्मन्‌ Atman, soul, ख्याति: Khyátib, 
supposing, taking to be, अक्सि Avidyá, nescience. 
5. Nescience is the taking of the non-eternal, the | 
impure, the painful and the not-self to be the eternal 
the pure, the pleasurable and the self.—56 


तत्राविद्यास्वरुपमुच्यते । अनित्याशुचिदुःखानात्मसु नित्यश्ुचिसुखात्मख्यातिर 
विद्या अनित्ये कायं नित्यख्यातिस्तद्यथा धवा पृथिवी धवा सचन्द्रतारका दौः अस्ता 
दिवाकस इति । carga परमबीभत्से काये शुचिख्यातिः । उक्तं च । स्थानाद्‌ बी 
जादुपष्टम्भान्निःस्पन्दाक्निघनादपि | कायमाधेयरौचत्वात्पण्डिता हाशुचि' विदुरिति । 
अशुचो शुचिख्यातिह इयते। नवेव शशाडु-लेखा कमनीयेयं कन्या मध्वसृतावयवनिर्मि 
तेव चन्द्रं भित्वा eta ज्ञायते । नीलोत्पलपत्रायताक्षोहावगभाभ्यां लॉाचनाभ्यां 
जीवलोकमाश्वासयन्तीवेति कस्य केनाभिसंबन्धः | भवति चेयमशुचौा शुचिविपर्यासप्रत्यय 
इति । पतेनापुण्ये पुण्यप्रत्ययस्तथैवानथ चाथेप्रत्यया व्याख्यातः । तद्यथा दुःखे 
सुखख्याति वक्ष्यति परिणामतापयसंस्कार दुः खैगंणत्रृत्तिविरोधाश्च दुःखमेव ad विवेकिन 
इति । तत्र सुखख्यातिरविद्या तथानात्मन्यात्मख्यातिर्बाह्योपकरणेषु चेतनाचेतनेषु 
' भागाधिष्ठाने वा शरीरे पुरुषापकरणे वा मनस्यनात्मन्यात्मल्यातिरिति | तथैतद्त्रोक्तम्‌। 
व्यक्तमञ्यक्तं वा सत्त्वमात्मव्वेनाभिप्रतीत्य तस्य संपदमजुनन्द्‌त्यात्मसंपदं मन्वानस्तस्य 
व्यापदमनुशाचत्यात्मव्यापदं मन्वानः स सर्चोऽप्रतिबुद्ध इत्येषा चतुष्पदा . भवत्यविद्या 
मूलमस्य क्लेशसन्तानस्य कमीशयस्य च सविपाकस्येति तस्याश्चामित्रागाष्पद्वद्धस्तुस- ` 
सत्त्वं विज्ञेयम्‌ । यथा नामित्रो मित्राभावो न मित्रमात्रं किंतु afer: सपलः | यथा 
चागोष्पदं न गोाष्पदाभावो न गोष्पदमाञं किंतु देश पव ताभ्यामन्यद्वस्त्वन्तरम्‌ | 
पवमविद्या न प्रमाणं न प्रमाणाभावः | किंतु विद्याविपरीतं ज्ञानान्तरमविद्येति ॥ ५॥ 

VYASA 

Out of these the nature of Nescience is described :—*' Nescience is 
the taking of the non-eternal, the impure, the painful, and the not-self to 
be the eternal, the pure, the pleasurable and the self." | 

The taking of the non-eternal to be eternal is the possession of such 


notions as that the earth is permanent, the firmament with the moon and 
the stars is permanent, the gods are immortal, &c. 
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Similar is the seeing of purity in the body, which is impure and 
highly disgusting. And it has been said :--' The wise know the body to 
be impure on account of its position, its origin, its process of up-keep, 
its perspiration and destruction and also on account of the necessity of 
keeping it constantly clean. Thus is purity seen in the impure. ‘The 
girl is attractive like the new moon. Her limbs are, as it were, made of 
honey and nectar. She looks, as it were, she has emerged from the moon. 
Her eyes are large like the leaves of a blue lotus. With playful flashes 
of her eyes she imparts life to the world of men.’ Now what is in this 
connected to what? This unreal cognition, however, of the pure in the 
impure is daily seen. By this is described the cognition of the sacred 
in the profane, the cognition of purposeless. As here so-will the cognition 
of pleasure in pain be later described. 

* All is pain to the discriminating because of the end, the remorse 
the residual potency, and the mutual contrariety of the manifestations of 
the ‘ qualities. ” LI.—Jo | 

The cognition of pleasure under these circumstances is Nescience 


Similar is the cognition of the self in the not-self. The external | 
accessories, whether sentient or not sentient, the body which is the vehicle 
for enjoyments, the -mind which is only a vehicle for the Purusa, are all 
manifestations of the not-self. The notion that any one of these is the 
self is Nescience. On this subject the following has been said :—- 

‘Those who believing the sentient or insentient objective essence to 
be the self, rejoice in their increase believing it the prosperity of the 
self, and are anxious when they decrease, believing it to be the adversity 
of the self have not awakened. ' | 

This nescience is thus possessed of four locations. It is the root of 
all this overgrowth of afflictions, the vehicle of action together with the 
vehicle of fruition. This nescience should be understood as being a real 
substance, like the word Amitra (a, not, and mitra, friend, the compound 
meaning an enemy) and the word Agospada (a, not, and gospada, cow’s 
foot, the compound meaning a particular place). Asthe word Amitra 
does not mean the absence of a friend nor a particular friend, , but: some- 
thing opposite to a friend, an enemy ; and as the word Agospada does 
not mean the absence of a Gospada, nor a particular Gospada, but a 
particular place distinct from both, another substance; sois nescience 
neither Real Cognition nor the absence of Real Cognition. On the con- 
trary, Nescience is another form of cognition, which is contrary to real 
knowledge (the cognition of the real).—506 ; 
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| VÁÀCHASPATI'S GLOSS. 

Neseienee is non-eternal and impure. It is, that is to say, an effect which is ever 
qualified by the presence of non-eternity. There are some, it is well-known, who believe 
the elements to be eternal, and meditate upon them devotedly with the object of assimi- 
lating their natures. Similarly do others meditate with devotion upon the heavens, the 
sun, moon, and stars as stages of the path of Smoke (the Pitriyána,) with the object 
of reaching them im the belief of their eternity. Similarly do people drink the Soma 
juice for attaining the state of the denizens of heaven, the gods, believing them to be | 
eternal and immortal, inasmuch as the Veda Says * Drink we the Soma so that we may 
become immortal. This is the Nescience which is described as the cognition of the eternal 
in the non-eternal 


Similarly with reference to the impure and highly disgusting body. Having said 
this much, he stops in the middle to quote a verse of Vyasa, describing the disgusting 
nature of the body. | | 

‘The wise, &c.’ 

The ‘position of the body’ in the mother’s womb close to urine, &c. The ‘origin’ 
is the germ and sperm cells of parents. ‘The process of the upkeep of the body’ is the |. 
transformation of the foods and drinks into chyle, &c. It is by this that the body ia 
supported. Perspiration means sweating. Destruction or death renders the body of even 
a-man learned in the Veda, impure, inasmuch as a bath is ordained after it bas been 
touched 

The question is that if the body is by nature impure, what then is the use of washing © 
it with earths and water? Forthis reason he says: ‘On account of the necessity, &c. 
This meaps that although by nature impure, the body admits of being purified by external 
applications; as, for example, take the bodies of women by means of sweet smelling 


applications. 
He finishes the sentence :—The body which is impure is cognised to be pure in the 
way now described. ‘Like the new moon, &¢ : 


. * Playful flashes denote the frolicsomeness of love.” 


‘Now what is here connected with what? The first ‘what’ stands for the body of 
a woman which is by nature so impure and therefore disgusting. By what poor similitude 
is the body related to the new moon ? 


By this illustration of the cognition of the pure in the impure body of a woman, is 
also described the cognition of virtue in the vices of causing pain to others under the 
impression of their being released from the world. 


Similarly are described the notions of usefulness in wealth, &c., which on account of 
the troubles incident upon collection and preservation, &e., are really things which con- 
tradict the real purpose of life. They are all impure on account of their being causes of 
disgust. 

Similar is the case of the cognition of pleasure in pain. "This is easy. 
‘Similar is the cognition of self, &c.’ This also is easy. 

Similarly has it been said on this subject by Paüchasikhá. 
‘The sentient’ are the intelligent objects of enjoyment, such as wife, &c., and animals. 
‘The insentient’ are the non-intelligent objects, such as seats and couches, &c. 

All such have not awakened, means they are forgetful. 

This nescience is said to possess four locations, i.e., places where it manifests. 


| Upon this the question arises that nescience being really located in an infinity of 
| places, such for example, as the forgetfulness of directions and the appearance of a com- 
plete circle in the case of a rapidly rotating point of light, &c., why should it be described 

i3 
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as being located in four places only? For this reason he says :—'It is the root, &c.’ There 
may be other forms of nescienee ; that however, which is the root of repeated births is 
only four foid. 

Now another question :— The word ‘nescience’ isa compound of ‘ne’ (gp 2 not) and 
science (fam = Science). Now is the prohibitive NE (a), the effective word of the compound, . 
thus signifying the mere absence of the thing signified by the second word, as in the word 
Amaksika, one meaning of which is the absence of bees. Or, is the second word of the 
compound the effective portion thereof, in which ease it would mean a partieular form of 
knowledge, as in the case of the word Arájapurusa, Not-publie servant. Or, is it that 
the word denotes something which is neither the meaning of the first word nor of the 
second, but something different from both ? Such a word would bo the word Amaksika, 
beeless place. This meaning is different from the meaning of both the factors of the 
compound. 

Now the meaning of the word Nescience would be the absence of knowledge already 
existing, if the first word of the compound were the effective one. This, however, cannot 
be the cause of the afflictions. If the second word of the compound be the effective one, 
then the meaning of the compound would be a science qualified by the absenee of some- 
thing (particular) the science of the negation, (A of something). Scicnce, however, can 
only be the opposite of the afflictions, &c., not their seed. It is not proper that the 
destroyer of a thing should be a quality thercof 


If it be considered that it means something different from both, then it can only 
mean the Will-to-know (buddhi) with the knowledge absent there from, i.e., something 
in which there is no knowledge. Now the Will-to-know can never be the cause of afflic- 
tions, &0,, even though knowledge be absent therefrom. Whatever thus be the meaning 
given to Nescience, it ean never be the root of afflications, &e 


For this reason he says :—' It is to be considered, &c.’ It is possessed of substantiality. 
This means cannot be the absence of something existing as such. Neither is Nescience 
a particular form of science ; nor is it the Will-to-know devoid of knowledge. It is, as has 
been said, a cognition contrary to the Real Cognition; it is the cognition of the unreal 
(or briefly, unreal cognition.) | 

The relation of word and meaning depends upon how the world begius to understand 
it. In the world it is often seen that in words compounded with deprivative prefixes, 
the deprivative prefix, while denying the existence of the last word of the compound, 
signifies somthing which is the contrary thereof. Similar is the meaning here. He gives 
| analogies :—' As the word Amitra.’ It does not mean the absence of a friend ; nor does it 
mean a particular friend (a friend called A). On the contrary, it means the opposite of a 
friend, an enemy. | | 

Similarly, the word Agospada does not inean the absence of a cow-shed (gospada); 
nor does it mean a particular cow-shed (styled A). Ou the other hand, it means a particular 
country where kine are not found. It is a substance different from both. He applies the 
analogy to the thing illustrated :—‘In the same way, &c.' | 


Sütra 6 


टग्दशनशक्त्योरेकात्मतेवास्मिता ॥ ६ ॥ 


at Drig, the subjective, power of consciousness, द्वन Darsana, the instru-. 
mental power of seeing, ww ये: Saktyoh, of (both these) powers, सत्ता Ekátmtá, 
identity. xw lva, appearance. अस्मिता Asmitá, egoism. | 
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6. Egoism is the appearance of identity in the na- 
tures of the subjective power of consciousness and the 
instrumental power of seeing.—57. 


हग्दशनशक्त्येरेकात्मतेवास्सिता । पुरुषा हक्शाक्तिवु दधिदेशन-शक्तिरित्येतयोा- 
रेकस्वरूपापत्तिरिवास्मिता छु दा उच्यते | भोक्तभाग्यद्ा्त्यारत्यन्तविभक्तयारत्यन्तासङ्गी 
योयेरविभागप्राप्ताविव सत्यां भागः कल्पते । स्वरूपप्रतिलम्भे तु तयाः केवल्यमेव 
भवति कुतो! भाग इति । तथा चाक्तम्‌ । बुद्धितः षरं पुरुषमाकारशीलविद्यादिभिविभक्त- 
मपइ्यन्कुर्या्त्रात्मबुद्धि माहेनेति ॥ ६॥ | 

VYASA. 

The Purusa is the subjective power of consciousness, and the Will- 
to-know is the instrumental power of seeing. ‘The appearance of these 
two powers asif they were identical, is the affliction known as Egoism. 
Enjoyment is rendered possible when the power of enjoyment in the en- 
joyer and the capacity of being enjoyed in the Objective Existence, which 
are quite distinct and different from each other, are looked upon as, as it 
were, identical. When, however, their natures have been understood they 
become isolated; and how then can there be enjoyment? And so it has 
been said:—‘Not knowing the Purusa beyond the Will-to-know to be 
different therefrom in nature, character and knowledge, &c., a man has. 
by forgetfulness the notion of self therein.—57. 

VACHASPATI'S GLOSS. 


Having described Nescience, now he describes Egoism, which is quite as dear to the 
heart of man as attachment and the others :—‘ Egoism is the appearance of identity in the 
natures of the subjective power of consciousness and the objective power of seeing.’ 


Consciousness and seeing are two distinct powers. They are, respectively, the self 
and the not-self. The particular Nescience which is responsible for the cognition of this 
not-self as the self, and which is only a delusion and not a reality is Egoism. Although it was 
sufficient only to say “consciousness ” and “ seeing " the word power is added to bring out 
their mutual relation of fitness as the enjoyer and the enjoyed. He explains the aphorism :—: 

The Purusa, &c 

The question arises, why should they not in fact be considered as one when in fact . 
they are taken in as such? How is it that. their unity afflicts the Purusa? For this | 
reason he says :— Enjoyment, &c.’ The capacity of being enjoyed means the Will-to-be. 
The power of enjoyment in the enjoyer means Purusa, They are quite distinct from each 
other. Why? The reason is given to be that they are seen to be quite distinct from 
each other. The Purusa possesses the characteristics of unchangeability, &c., the Will- 
to-know has the characteristics of changeability, &e. They are, therefore, quite distinct 
from each other. It is meant to be said by this that although they appear to be identical 
they are not in reality the same. ‘Are looked upon, as it were, to be one with each other.’ 
This explains that this notion is an affliction. This employs the canon of agreement. 

The cannon of difference is now applied :—' When, however, their natures are under- 
stood, &c.’ Understood means when the consciousness of discrimination has been 


attained. 


eem 
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Now he shows that this is conceded by others also :—' And so it has, been said’ by 
Paiichasikha. ‘Knowing the Purusa beyond the Will-to-know, &c.’ Its nature is constant 
purity, its character is indifference, its knowledge means intelligence. The Will-to-know 


-is impure, not indifferent and non-intelligent. The notion of self therein is Egoism and 


it is Nescience, Forgetfulness is the potency generated by former nescience. Or it may 
be the darkness of inertia (tamas), because Nescienee is born of the quality of inertia 
(tamas).— 6. | 

Sütra 7. 


सुखानुशयी रागः ॥ di 
ga Sukha, pleasure. द्यनुशवी Anugay?, the sequential attraction to, राग: Rágab, 
attachment 


7. Attachment is the sequential attraction to pleas- 
sure.—58 इ 

सुखानुशयी रागः | सुखाभिशस्य सुखानुस्मृतिपूर्वः सुखे तत्साधने वा A- 
गद्धस्तृष्णा लाभः स राग इति ॥ ७॥ 

VYASA 

The desire to possess, the thirst for and the hankering after pleasure 
or the means thereof, preceded bya remembrance of the pleasure in one 
who has enjoyed it, is attachment.—58, . | 


| VACHASPATI'S GLOSS 

On the attainment of discriminative knowledge, attachment, &c., are removed, Egoism, 
brought about by nescience, is the root of attachment, &c. For this reason he describes at- 
tachment, &c., after egoism, Attachment is tho sequential attraction to pleasure. 

Memory is nót possible to one who has not coguized. Hence isit said :—'In one 
who has enjoyed.' When pleasure is remembered, attachment is preceded by the remem- 
brance of the pleasure in consequence of the enjoyment thereof. When pleasure is being 
enjoyed there is no necessity of the remembrance. The attachment, however, to the means 
thereof, whether remembered or actually present, is also preceded by the remembrance 
of.the pleasure. As a matter of course when a means of pleasure is perceived, it is re- 
membered as a cause of the pleasure of the same class. Or it is inferred that it will cause 
a pleasure similar to what has been before caused by an object of the same class. The 
means of pleasure is, therefore, desired 

He describes the meaning of the word attraction :—' The desire to possess, &e.'—7 


Süua 8 


दुःखानुशयी दवेषः ॥८॥ 
दुःख Duhkha, pain. wert Anusayi; the sequential repulsion, ga: Dvegah 
aversion 
8. Aversion is the sequential repulsion from pain.—59 


शखानुशायो देषः। दुःखाभिशस्य दुःखानुस्मृतिपूवा दुःखे तत्साधने वा यः प्रतिधा 


मन्युजिघांसा क्रोधः स द्वेषः cq 
VYASA. | 
The repulsion, the anxiety, the wish for removaland the anger at 
pain and the means thereof, which stick in the mjnd in consequence of 
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the feeling of pain, in the case of him who has felt the pain, preceded 
by a remembrance of the pain, is aversion. — 59. | 
| VACHASPATI’S GLOSS. 

* Aversion is the sequential repulsion from pain.’ ‘One who has felt pain, &c.” This 
is to be explained as before. Describes the meaning of the words sequential repulsion 
from pain :—‘ The repulsion, &c.’ Repulsion is the force which repels. Amplities the 
same by stating synonyms :—' The anxiety, &e. —8 


Sütra 9 


स्वरसवाही विदुषोऽपि तथारूढोऽभिनिवेशः ॥ ६ ॥ 


स्व-रस Sva-rasa, by its own potency. बाही Váhi, flowing. विदुषः Vidusah, in 
the wise. wf Api, even Tathá, all the same, we: Rûdhah, established. 
अभिनिवेश: Abhinivesab, love of life. 
9. Flowing on by its own potency, established all 
the.same even in the wise, is Love of Life.---60 
स्वरसवाही विदुषे$पि तथारूढोऽभिनिवेशः । सर्वस्य प्राणिन इयमात्माशीनित्या 
भवति मानभूचं भूयासमिति । न चाननुभूतमरणधघमेकस्यैषा भवत्यात्माशीः । पतया 
च पूवंजन्मानुभवः प्रतीयते स चायमभिनिदेशः छु शाः | स्वरसवाही कृमेरपि जातमात्रस्य ` 
प्रत्यक्षानुमानागमैरखंभावितो मरणत्रास उच्छेदहष्ट्यात्मकः पूवजन्माजुभूतं मरण 
_ दुःखमनुमापयति | यथाचायमत्यन्तमूढेषु हृश्यते कु शस्तथा विदुषाऽपि विज्ञातपू्चापरा- 
न्तस्य रूढः कस्मात्‌ । समाना हि तयाः कुशलाकुशल्यामेरणदुःखानुभवादियं 
वासना ॥ ९ ॥ | | 
| VYASA. | 
In all living beings exists the self-benediction, ‘ would that I were - 
never to cease. May I live on. And this self-benediction cannot exist 
in him who has not experienced the nature of death. And by this the 
experience of a former life is inferred. This is the affliction of Love of- 
Life, which flows by its own potency | 
That even a worm just born should know the fear of death, which 
is the same as the knowledge of annihilation, and that this fear cannot be 
explained by perceptive, verbal and inferential knowledge, leads to the. 
inference that the pain of death has been experienced in a former life. 
And as this affliction is found existing in the extremely ignorant, so alse 
is it established even in the wise, who have come to know both the start- 
ing and finishing ends of life. Why? The residual potency having 
been brought about by. an. experience of the pain of death, is necessarily 
common to both of them, the knowing and the ignorant.— 60 | 


VACHASPATT'S GLOSS | | 
Explains the meaning of the words, Love of Life (abhinivesa). ‘In all living beings, 
&e. This self-benediction, this desire with reference to one’s self is constant. ‘Would 
that I were never to cease to be,’ i.e, May I never become extinct, May I live on, i.e, 
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May I retain life. And this self-benediction, this love of life, this fear of death is not 
possible in a living being who has not experienced his liabilities to die. The unbeliever 
denies the fact of a previous life. The author, therefore, takes the opportunity to refute 
him :— And by this the experience of a former life, &c.’ The experience of a former 
life is inferred, because the present body is being maintained. Birth means the coming 
into relationship with the experiences of a body, senses and mind which are new and 
which are specialized by a new coming together. Its experience means coming into 
contact therewith. That is inferred, How? Explains :—' This the love of life, &o.' 
Without completing the sentence says that isis an affliction: ‘this affliction.’ It is this 
love of life wnieh through evil deeds, &c., afflicts, i.e., gives pain to living beings. It is, 
therefore, called an affliction. Finishes the sentence, * which flows on, &e.' 

The meaning is that it flows on by its own potency brought about by habituation, 
and is not external. Gives the reason, why it is not external even in the case of a worm 
which is just born, is full of pain and is of a very low type of intelligence, ‘That even a 
worm just born, &c.’ ‘Can not be experienced’ means cannot be caused. This is the 
meaning. 4 child just born begins to shake when he sees a death-dealing object. The 
knowledge of death is inferred by his peculiar trembling. It is thereby found that he is 
afraid. Fear is seen as being caused by pain or the cause of pain. He hasnot experienced 
death in this life. Neither has inferred or heard about it. The knowledge of the 
peculiar pain and of the particular cause thereof which is causiug pain at any moment 
is therefore a previous possession of his. Allother means of the knowledge being ex- 
eluded, the only one that remains by the canon of residues, is memory. And this memory 
cannot exist without the residual potency of a former experience. And inasmuch as . 
there is no experience in this birth, the experience of a former birth only remains as the 
cause proved to exist by the canon of residues. For this reason there was certainly 
contact with a former birth. The word ‘even’ necessitates a contact with something, | 
Hence completes the meaning of the sentence by saying, ‘ And as, &c.’ 


The extremely ignorant are those whose intelligence is very low. Explains wis- 
dom :—' Who have come to know both the starting and finishing ends of life, The end 
means the point. The world of experience is” the first of the life of the Purusa. The 
final one is absolute freedom (kaivalya) The wise are so called beeause they have come 
to know of this by verbal and inferential knowledge. 

The fear of death is then established in the worm on the one side and in the 
wise man on the other. The question arises that although the fear of death might well 
exist in an ignorant man, it is not proper that it should exist in the wise, inasmuch as 
in the latter's case it must have been uprooted by knowledge. And if it be said that it 
is not uprooted in this case, then the highest manifestation of the quality of essentiality . 
(sattva) must be absent from him. With this.object puts the question, ‘Why ?' Gives the 
answer. ‘This residual potency, &c....is common, &c.’ 

The meaning is that the wise manis not he who has reached the state of the Cog- 
nitive trance, but only he who can discriminate by inference and verbal knowledge.— 9. 


Stra to. 


ते प्रतिप्रसवहेयाः सूक्ष्माः ॥१०॥. 
ते Te, these. प्रतिप्रसव Prati-prasava, along with the passing out of activity. 
हयाः Hey&b, that are destroyed. yet: Siksmab, (when but) potential. | 
I0. These when but potential, are destroyed along 
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ते प्रतिप्रसवहेयाः सूक्ष्माः । ते पञ्च छु शा दग्धबीजकट्पा यागिनशचरिताथिकारे 
चेतसि प्रलीने सह तेनैवास्तं गच्छन्ति ॥ Lo ॥ 


VYASA 


These five afflictions, when their seed-power has, as it were, been 
burnt up, disappear of themselves along with that Yogi’s mind, when 
having fulfilled the purpose of its existence, it becomes latent.—6l. 


VACHASPATI'S GLOSS, 


The afflictions have been defined and they havé been shown to be possessed of four 
states—-the dormant, the tenuous, the alternated and the fully operative—all of which 
are to be destroyed. How isit that the author of the aphorism has not mentioned the 
fifth state of the afflictions, the potential, in which the secd-power is, as it were, burnt 
up? For this reason says:—' They when but potential are destroyed along with the 
passing out of activity.’ That which falls within the sphere of man's effort is of course 
taught. The destruction of the potential state is not within the sphere of man's effort 
It is, on the contrary, to be destroyed by the passing out of activity ; that is, by the 
mind passing back into its cause, the principle of egoism 4 


- Explains :— These five, &c,' This is ९295४.- 70. 
| Sütra ii. 
^ l 
धघ्यानह्यास्तदृदत्तमः ॥११॥ 


art Dhyana, by meditation, a: Heyáb, that are destroyed. ag Tad, their, 
ea: Vrittyah, modifications, | | | 

= ]l. Their modifications are destroyed by medita- 
tion.——62. | 

स्थितानां तु बीजभावापगतानाम्‌ । ध्यानहेयास्तद्वृत्तयः | कुशानां या वृत्तयः 
स्थूलास्ताः क्रियायोगेन तनूकृताः सत्यः प्रसंख्यानेन ध्यानेन हातव्या यावत्सृक्ष्मीकृता: 
यावद्दग्धबीजकल्पा इति । यथा च वस्त्राणां स्थूलो was qu निधू यते पश्चात्सक्ष्मा 
यल्लेनोपायेन वा अपनोयते तथा स्वल्पप्रतिपक्षाः स्थूलावृत्तयः छु शानां सूक्ष्मास्तु 
मद्दाप्रतिपक्षा इति ॥ ११ tt 

VYASA 

When, however, they exist as retaining their seed-power, their modi- 
fications are destroyed by meditation. The modifications of the afflictions 
which are essential are attenuated by the Yoga of action ; and having - 
been so attenuated, are destroyed by the high intellection of meditation, 
so that they are rendered potential, t.e, their seed-power is, as it were, 
burnt up. As the gross dirt of clothes is at first shaken off, and then 
the fine dirt is washed off by. effort and appliance, so the gross essential - 
modifications need but small antagonistic efforts, whereas the potential 
ones need very powerful antagonists.— 62. | 
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VACHASPATI’S GLOSS. 
Well then, when the afflictions have been attenuated by the Yoga of action, to what 

- sphere should the effort of the Purusa be directed, in order that they may be destroyed ? 
For this reason says :—‘ When, however, they exist as retaining their seed-power, &c.' 

Differentiates them from the barren ones and reads the aphorism :—‘ Their modi- - 
fications are destroyed by meditation. Explains:—‘The modifications of the afflictions, 
&c. They are called essential, because even though attenuated by the Yoga of action, 
they are further capable of destruction by being rendered incapable of producing effects . 
and losing their very nature by means of the mind resolving back into its cause, Ü 

Mentions the limit of the effort of the Purusa in the sphere of intellection:—' So 
. that they are rendered potential.’ 

Explains potentiality :—' Their seed-power has, as it were, been burnt up. Gives 
an illustration of the same :—-‘ As the gross dirt of clothes, &c 

Effort means washing, &c. Appliance means the use of washing ingredients. The 
illustration and the illustrated are analogous only so far as they possess grosser and 
finer dirt, and not in their removability by effort, because it is impossible in the potential 
afflictions, which disappear along with the mind resolving back into its cause 

Those that require but little effort for their removal are said to need small antago- 
nistic ingredients. Those that require the agency of very powerful causes for rem val 
are said to need very powerful antagonists, High intellection is described as small, 
because it is lower in comparison with the resolving of the mind into its own cause.— Ii. 


Sütra r2 


छेशमूलः कर्माशयो दृष्टादष्टजन्मवेदनीय: ॥१२॥ 


Ku Klega, afflictions, मूख Mala, origin. & Klesamólah, Having its origin 
in afflictions. के Karma, of actions, wmm: Agayah, the vehicle, दृष्ट Drigta, visible 
wee Adrista, invisible. जन्म Janma, in births. बेदनीय: Vedaniyab, to be experienced. 

l2. The vehicle of actions has its origin in afflictions, 
and is experienced in visible-and invisible births.—63: 

S शमूलः कमोशये हृष्टाहश्जन्मवेदनीयः | तत्र पुण्यापुण्यकमोशयः कामलेभ- 
माहक्रोधप्रभवः | स हृष्ट जन्मवेदनीयश्राहष्टजन्मवेदनीयश्च | तत्र तीवसंवेगेन मन्त्रतपः 
समाधिभिनिवेतित इश्वरदेवतामहषिमहानुभावानामाराधनाद्वा यः परिनिष्पन्नः स 
‘eer: परिपच्यते पुण्यकमाशय इति । यथा dram शेन भीतव्याधितकृपणेषु विश्वासाप- 
गतेषु बा महानुभावेषु वा तपस्विषु कृतः पुनः पुनरपकारः स चापि पापकर्माशयः URT 
aq परिपच्यते | यथा नन्दीश्वरः कमारो मनुष्यपरिणामं हित्वा देवत्वेन परिणतः | 
तथा नइुषाऽपि देवानामिन्द्रः स्वकं परिणामं हित्वा तियक्त्वेन परिणत इति | तत्र नारका- 
णां नास्ति हृष्टजन्मवेदनीयः कमाशयः । क्षीणकु शानामपि जास्त्यहष्टजजन्मवेदनीयः 
कमोशय इति ॥ १२॥ 


| | VYASA. 
The vehicle of actions has its Origin in afflictions, and is experienced in visible and 
invisible births. | 
Here the vehicle of good and bad actions is born of lust, avarice, 
forgetfulness and anger. Its operation is felt in the visible as well as 
in the invisible birth. Of these, the vehicle of good actions, which is 


| 
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supplemented by intense energy in the shape of purificatory action, trance 
and repetition of mantras, or, which is accompanied by devotion to the 
Lord, the devas, the great seers and other possessors of great power, ripens 
into fruit at once.’ ‘This happens in the same way in which, in the event of 
repeated evil done to men who are suffering the extreme misery of fear, 
disease and helplessness, or to those who place confidence in the evil-doer, 
or to those who are high-minded and perform tapas, the vehicle of evil-ac- 
tions also ripens into fruit at once. As for example, the youth Nandidwara 
passed out of the human form and was transformed into a god. As also 
Nahusa, the ruler of the gods, passed out of his own form and was trans- - 
formed into an animal. Of the vehicles of action, that which culminates 
into the life of hell, is said to be experienced in the invisible birth. 


As to those whose afflictions have been destroyed, the vehicle of | 


actions is not experienced in the invisible births.—63. 
VACHASPATI'S GLOSS. 

Very well, what afflicts the Purusa by causing life-time, life-state and life-experience 
may be called an affliction. But it is the vehicle of actions that brings these about, 
not Nescience and the others. Why then are Nescience, &c., called afflictions ? For this 
reason says :>- The vehicle of actions has its origin in afflictions, and is experienced in 
visible and invisible births. Itis so called because the afflictions are the roots out of 
which itis born and which bring out its operation, The meaning is that inasmuch 
as the vehicle of action has its origin in Nescience, &c., and is for that reason the cause 
of life-state, life-time and life-experience, they are called afflictions, Explains :—' The 
vehicle of good and bad actions, &c.’ That in which something lives is its vehicle. Here 
the Purusas in evolution are to be understood as living in the vehicle of actions (which 
is for the reascn called a vehicle), Virtue and vice are the vehicles of actions, Virtue 
becomes the cause of the enjoyment of heaven, &c., when desirable actions are performed 
with desire. Similarly, vice manifests when such actions as the taking away of other 
people’s property are performed through avarice. The vice for which forgetfulness is 
responsible is such as the taking of the life of others in the belief that it is a virtue, 


The question arises that there is such a thing as virtue caused by forgetfulness 
and virtue caused by anger. An illustration may be taken. from the fact of Dhruva 
having been given the highest position in the starry world on account of the pure vehicle 
of action, brought about by the desire to conquer his father, due to anger born of his 
ill-treatment. As to vice caused by anger, why that is well known, as it becomes the 
cause of people dealing death to Bráhmanas and others, 


| Says that it is of two descriptions;—'It is experienced either in the visible, &c.' 
Nescribes that which is experienced in the visible life :—' That which is brought about 
by, &c.’ Gives illustrations, respectively:—- As the youth Nandiswara, &e,' 


‘ Of the vehicle of action which culminates in tho life of hell:’ The makers of the 
vehicle of action which takes to the hells known as Kumbhípüka, &c., are Spoken of as | 
‘leading to the life of hell. The vehiele of action formed thereby is not experienced in 
the visible life. It is not possible that by means of the human body which is the conse- 
quent form thereof, residua like that should be lived out, even by the constant 
suffering of thousands of years, The rest is ९३४५,--४. 

]4 | 
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Sütra I3 


सात मूल ASIA जात्यायुनागाः । RIU | आ 
सति Sati, if existing. मूले Mile, be the root. तद्‌ Tad, its, विपाकः Vipákab 
ripening. जाति Jati, life-state. आयुः Ayuh, life-time. भोगः Bhoga, life-experience, 
all these three 

I3. It ripens into life-state, life-experience and life- 

time, if the root exists.—64 
सति मूळे तद्विपाको जात्यायुर्भोगाः | सत्सु केशेषु Haraar विपाकारम्भी भवति 
aor शमूलः | यथा तुषावनाद्धाः शालितण्डुला अदग्धबीजभावाः प्ररोहसमथो 
भवन्ति नापनीततुषा दग्धबीजभावा वा तथा कल शावनद्धः कर्माशया विपाकप्रराही 
भवति नापनीतक्ल शो न ॒प्रसंख्यानदग्धक्ल शबीजभावा af | स च विपाकरित्रविधा 
जातिरायुभीग इति । तत्रेदं विचायते | किमेकं कमे एकस्य जन्मनः कारणमथेकं कमौने- 
क॑ जन्माक्षिपतीति | द्वितीया विचारणा किमनेकं कर्मानेकं जन्म निर्वेतयति अथानेकं 
कमै कं जन्म निर्वतयतोति । न तावदेकं कमे कस्य जन्मनः कारणम्‌ | कस्मादनादिकाळ 
प्रचितस्यासख्येयस्यावशिष्टस्य कमणः सांप्रतिकस्य च फलक्रमानियमाद्‌ नाशवासा STRE 
प्रसक्तः | स चानिष्ट इति | न चेक कमीनैकस्य जन्मनः कारणम्‌ | कस्मादनेकेषु BAT . 
एकैकमेव कमानेकस्य जन्मनः. कारणमित्यवरिष्टस्य चिपाककालाभावः san स 
चाप्यनिष्ट इति । न चानेकं कर्मोनेकस्य जन्मनः कारणं कस्मात्तदनेकं जन्म युगपन्न 
संभवतीति क्रमेणेव वाच्यम्‌ । तथा च पूर्वदाषानुषडुः | तस्माजन्मप्रायणान्तरे कृतः 
पुण्यापुण्यकमोदायप्रचया विचित्रः प्रधानापस जनभावेनावस्थितः प्रायेणाभित्यक्त एकप्रघह- 
केन मरणं प्रसाध्य संमूछित एकमेव जन्म करोति तञ्च जन्मतेनेब कमणा लब्धायुष्कं 


/ 


भवति । तस्मिन्नायुषि तेनेव कमेण भागः संपद्यत इति। असा कमौदाये जन्मायुभाग _ 


हेतुत्वाच्च त्रिविपाकाऽभिधीयत इति | अत एकभविकः कमौशय उक्त इति | हृष्टजन्मवेद- 


नोयस्त्वेकविपाकारम्भी भोगहेतुत्वाद्विविपाकारम्भो वा भोगायुहतुत्वात्रिविपाकारम्मी__ 


वा जन्मभोगायुह तुत्वाननन्दीश्वरवन्नहुषवद्द ति । m शकमविपाकानुभवनिवेतिताभिस्तु 
वासनाभिरनादिकालसंमूळितमिद चित्तः विचित्रीकृतमिव सर्वता मत्स्यजालं ग्रन्थिभिरि 
वाततमित्येता अनेकभवपूविका वासनाः | यस्त्वयं HATA एष एवेकभविक उक्त इति | 
थे संस्काराः स्मृतिहेतवो वासनास्ताश्चानादिकाळीना इति । यस्त्वसावेकभविककमाोशयः 
स नियतचिपाकइचानियतविपाकश्च | तत्र हृष्टजन्मवेदनीयस्य नियतविपाकस्यैवायं ` 
नियमा नत्वहष्टजन्मवेदनीयस्यानियतविपाकस्येव | कस्मात्‌ | या ह्यहष्टजन्मवेदनीया 
ऽनियतविपाकस्तस्य त्रयो गतिः | कृतस्याविपाकस्य विनाशः प्रधानकमण्यावापगमनं 
बा नियतविपाकप्रधानकमेणाभिभूतस्य वा चिरमवस्थानमिति । तत्र कृतस्याविपाक्कस्य 
नाशो यथा शुझकमोदयादिहैव नाशः कृष्णस्य | यत्रेदमुक्तम्‌। दे द्वे ह वै mdr वेदित- 
ax पापकस्येको राशिः पुण्यकृतोऽपहन्ति तदिच्छस्व कभाणि सुकृतानि कतु मिहेव ते 
कमे कवयो देदयन्ते। प्रधानकमेण्यावापगमनम्‌ | WAH स्यात्स्वल्पः age uui 
हारः सप्रत्यवमशः कुशलस्य नापकषोयालम्‌ | कस्मात्कुशाळं हि मे बह्नन्यदस्ति यत्रायमा- 
बापं गतः स्वगऽप्यपकषं करिष्यतीति नियतचिपाकप्रथानकमेणामिभूतस्य वा चिरमव- 
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स्थानं कथमित्यहष्टजन्मवेदनीयस्येव नियतविपाकस्य कर्मणः समानं मरणमभिव्यक्तिकार- 
णमुक्तम्‌ | नत्वहष्जन्मवेदनीयस्यानियतविपाकस्य वा । यत्त्वहष्रजन्मवेदनीयं कमौनियत- 
चिपाकं तन्नदयेदावापं वा गच्छेदुभिभूतं वा चिरमप्युपासीत | यावत्समानं कमोभिव्यज्ञकं 
निमित्तमस्य न विपाकाभिमुख करातीति | तद्विपाकस्येव देशकालनिमित्तानवधारणादियं 

मैगतिरिचित्रा दुविज्ञाना चेति। न चोत्सगेस्यापवादान्नित्रत्तिरित्येकमविकः कमाशयेा 


u 
इनुज्ञायत इति $3 N ^ 


The vehicle of actions begins to ripen into fruit when the afflic- 
tions exist; not when the afflictions have been rooted out. As the rice 
in the paddy has the power to grow only so long as the chaff remains 
attached thereto and their seed-power is not burnt up, not when the chaff - 
‘has been removed; 56 also does the vehicle of actions grow into ripeness 
when the afflictions are attached to it, and when its seed-power has not 
been burnt up by intellection ; not when the afflictions have been removed. | 

The fruition is of three descriptions, life-state, life-time and life- 
experience. The following has to be considered in this connection. Is 
one action the cause of one life?’ Or, does it bring about more lives than 

one? The second question is this. Do more actions than one bring 
about more lives than one; or do they bring about one life only ? 

It is not that one action only is the cause of one life only. Why? 
Because in that case there would be no regularity of succession in the 
fruition of present actions and those that are being heaped up eternally 
aud some of which still remain unconsumed ; and thus the world would 
lose all patience. This, however, is not the desired end. 7 

Nor is one action the cause of more lives than one. Why? There 
being more actions than one, it would necessarily follow that one action 
requiring more lives than one for fruition, there would remain no time 

for the fruition of the remainder. That also is not a desirable end. | 

Nor again are more actions than one, the cause of more lives than . 
one. Why? Itis impossible that all of them should exist at once, and 
it must, therefore, be said that if such a thing be possible it can only be 

‘ in succession that so many lives can manifest. And in this latter case 
the defect already stated is apparent. | | 

For this reason, the vehicle of the entire collection of good and 
bad actions done in the interval between birth and death, stands in all 
its variety with every action attached to one ruling factor of one life. "This 
is brought into manifestation by death, is joined together by one link. 
which at the time brings about death and thus causes but one life. 

The period of this life is limited by this very action. During the 
life-peried all experience is also caused by that very action alone, This 
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vehicle of.actions is said to possess a three-fold fruition, causing as it does 
the manifestation of life-state, life-period and life-experience. 

For this reason the vehicle of actions is termed unt-genital (Ekabha- 
vika), causing one birth only E s 


That, however, which is experienced in the visible life only, may 
bring about but a single fruition, as causing life-experience ; or, double 
fruition as causing life-experience and life-period ; or, a triple fruition 
as causing life-experience, life-period and life-state. It may be like Nan- 
dîswara or like Nahusa. | 

This mind, however, is as it were, variously coloured, all through on 
account of its becoming pervaded from eternity by the residua of the 
experiences of afflictions, actions and fruitions; and as such looks like 
a fishing net pervaded all over with knots. "These, therefore, must have 
been brought about by more (previous) lives than one 


It is this vehicle of actions which has been termed uni-genital (Eka- 
bhávika) causing one birth only; and the potencies which as residua 
cause memory, exist from eternity. Em 

Further the uni-genital (Ekabhávika) vehicle of actions is either of - 
appointed or of unappointed fruition. The rule applies to that portion © 
only which has to be experienced in tle visible life and whose fruition | 
has been appointed. It does not apply to that which has to be expe- 
rienced in an invisible life and whose fruition has not been appointed. 
Why? Because, that which has to be experienced in an invisible life and 
whose fruition has not been appointed, has a three-fold end. It may be 
destroyed without fruition. It may become merged in the ruling action. 
It may live on for æ long time overpowered by the ruling action whose 
fruition has been appointed. | | 

.. Of these, the destruction of an action done takes place without frui- 
tion in this way that the black actions are destroyed by the rise of the 


white actions. The following has been said on this subject :— 
Two and two the actions, know, 
* Of him that evil does 
One heap of virtue kills ; 
To do good actions therefore tend ; 
The wise such actions tell,’ 


As to mergence in the ruling action, the following has been said on 
the subject :— A little mixture of evil may be easily removed or borne; 
it cannot do away with the good.’ Why? ‘There is much of the good 


for me, mixed wherewith it may cause some insignificant diminution 
even in heaven | | 
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And now how may it live on for a long time, overpowered by the 
ruling action whose fruition has been appointed? Death is said to be 
the cause of the simultaneous appearance of the actions whose fruition has 
been appointed and which are to be experienced in the invisible birth, not. 
that of the actions which although to be experienced in the invisible birth 
yet whose fruition has not been appointed. The actions whose fruition has 
not been determined upon, may either be destroyed or get mixed up, or 
stand unfructified for a long time, overpowered so long as similar actions 
competent to bring the cause of manifestation into play, do not incline. 
it towards fruition. It is because the time, the place and the cause of 
manifestation are not determined that the working of karma is variegated 
and difficult to know. Inasmuch as the rule is not abolished by 
the exception, the vehicle of actions is recognized as causing oue birth . 
only. —64. 

| VACHASPATI'S GLOSS | 
| Let it be so, seeing that the vehicle of actions has its origin in Nescience, Let it 
also be granted that on the destruction of Nescience being brought about by the birth 
of knowledge, there should not come into existence another vehicle of actions. But the 
old vehicles of action which have been laid by in an eternal succession of innumerable. 
lives, and the times of whose fruition have not been appointed, are impossible to finish 
off by experience and thus the chain of repeated births becomes interminable. For this 
reason he Says :—‘ It ripens into life-state, life-ex perience and life-period if the root exists,’ 
The meaning is this. The vehicle of actions fructifies into pleasure and pain only. Life- 
state and life-period also are meant to fulfil that object and not to put in an obstacle. 
thereto. Pleasure and pain follow in the wake of attachment and aversion, never exist 
in separation from them and cannot exist without them. And it is not possible that if 
any one is attached or averse to anything, he will not feel pleasure and pain respectively 
in contact with that thing. For this reason the mental plane becomes a field for the 
production of the fruit of actions only when it is watered by the stream of the afflictions, | 
Hence the afflictions help the vehicle of actions in the production of their fruits also. It 
is for this resson that when the afflictions are destroyed, the power which helps to bring 
about the manifestation also disappears; and on that account, the vehicle of actions 
although existing, being innumerable and having no time for its fruition appointed, 
does not possess the power of producing fruit, because its seed-power has been destroyed - 
by high intellection 
The Commentary makes the same subject clear:—' The vehicle of actions begins 
to ripen when the afflictions exist.’ Illustrates the same :— As the rice in the paddy, 
&c., even though covered by the chaff, their seed-power should not have been burnt 
up by heat, &e., before they can sprout. Applies the illustration to the illustrated :—'So 
also, &c 
The question arises that the afflictions can never be destroyed, because nothing 

that exists can be destroyed. For this reason says :-—‘ And not when the seed-power 
has been burnt up by intellection.' 

Mentions three.descriptions of fruition:—‘ This fruition is, &c.’ Fruit is that into: 
which the actions ripen. 

The first discussion relates to the unity or multiplicity oflives as the result of a 
single action taken as the starting point, The second discussion refers to the unity or 
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multiplicity of lives caused by more actions than one taken as the starting point. Thus 
there are four options. Refutes the first of these options:—‘One aetion is not the 
cause of one life. Question :— Why?’ The answer is this. Actions have been laid 
by from eternity in each life. They are for this very reason innumerable. Ifa single 
life exhausts one action only, many a one remains unexhausted. To this are to be added ` 
the actions of the present life. There will thus be no rule for the successive fruition 
of actions. As a necessary result there will be no comfort for-the world, and this is not 
desirable. The meaning is that when. the actions that are exhausted are only isolated 
ones, and those that are being born are many, the vehicles of action will run into each 
other in confusion. They will keep being constantly born in uninterrupted succession, 
but there being no law for their fruition, there will be no comfort for men. It will be 
impossible for intelligent people to determine the order of their fruition, and thus there 
will be no satisfaction in the performance of virtuous actions. 


He refutes the second alternative :—' Nor is one the cause of more lives than one,’ 
Question:—‘ Why?’ The answer is this:—If one action out of those that have been laid 
by in many lives, becomes the cause of bringing about many lives, then the aetions that 
remain unexhausted will be many more, and the result will be that there will.be no time 
available for their fruition. That also is useless, because the performance of actions 
having thus become useless, no one will attend to them. When on account of there being 
no rule for the succession of fruition, satisfaction disappears in case of one action only 
being considered exhaustible in one life, what mention is to be made of the option in which 
one action is considered as exhaustible in more lives than one. In this ease there will be no 
opportunity and no time available for the fruition of any present actions that may be done. 


He refutes the third alternative:—‘Nor again are more actions than one the cause 
of more lives than one,’ He gives the reason thereof, These many lives cannot be lived 
all at once in the case of one who is not a Yogi. It must, therefore, be said that such a - 
thing is possible only in succession ifatall. Itis only if a thousand lives were simulta- 
neously caused by a thousand actions, that the thousand actions becoming thus exhausted 
time would become available for the fruition of the remaining ones, and a law for the 
succession of fruition becomes possible. But more lives than one cannot be possible all 
at once. The same defect, therefore, that was found in the first alternative becomes 
apparent here also. 


Three alternatives having thus been refuted, the only one that remains available 
by the canon of residues, is the last:—'More actions than one are the cause of one life.’ 
For this reason he says :—' The vehicle, &ट,' 

‘The interval between birth and death'is the period of life which falls between 
the two events, birth and death on either side. . | | 

‘In all its variety’ means variegated by the presentations of the fruits of actions 
in the shape of pleasure and pain. | 

The ruling factor of life is that which is in ‘evidence above all and which fructifies 
in immediate succession 

The action merged into’ is that which fructifios sometime along with it. Death means 
passing beyond the present life. Itis by that, that the vehicle of actions is brought into 
manifestation. This means that it is inclined towards the bringing about of its effects 

‘Is joined together by one link':—Is brought into the state of one active force, 
working towards the bringing about of its effects in the shape of birth, &c. It thus 
causes one birth only, not more than one. This birth is as man, &e. The period of each 
such lifeis determined by that very karma, Each life has its appointed limit, with 
difference in time. During that life-period the enjoyment of pleasure and pain is brought 
about by that very karma, being as it is related thereto. For this reason the vehicle of 
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actions is said to cause three fruitions, causing as it does life-state, life-period and life- 
experienee. The author summarizes thc general rule:-—'For this reason the vehicle of 
‘actions is termed uni-natal' or unigental (ekabhávika). The meaning is that its mani- 
. festation is limited to one birth only l 


Having thus described the three-fold fruition of the one-birth vehicle as being 
the general rule, he now differentiates the three-fold fruition of the present karma, the 
one that is experienced in the visible life:—‘ That, however, which is experienced in the 
visible life only, &c.’ In the case of Nandiswara, whose human life was broken off at the 
age of eight, the special virtue which on account of high energy and intense application, 
became the cause thereof, resulted in the double fruition of life-state and life-experience, 
In the case of Nahusa, however, the period of life being already determined by the karma 
which determined his attainment of the position of Indra, his antagonistic action of 
kicking Agastya, resulted only in his experience of the resuk of the vice. 


The question arises, Have the residua of afflictions and the residua brought about 
by the experiences of the fruitions of actions causing similar enjoyments, their fruition 
in one life only, just as the one-birth vehicle of actions has? For if it be so, a man passing 
into the auimalstate of life would not have the experienees which are suited to that 
- state of life alone. For this reason he says:—' The mind, however, is as it were variously 
coloured, &e,’ | 


a 


* Pervaded from eternity’ means unified into a single manifestation of energy, 

Now he describes the nature of residua in order to differentiate virtue from vice, ‘And 
the potengies which as residua, € 

The author introduces now the discussion of occasional exceptions to the general 
rule of the vehicle of actions causing one-birth only. ‘ The vehicle of actions, howéver, - 
&e. The word ‘however’ differentiates it from the residual potencies, The rule of 
causing one birth only applies only to the vehicle whose fruition is to be experienced 
in the visible life only, and whose fruition has been appointed. It does not apply to that 
which has to be experienced in an invisible life, and whose fruition has not yet been | 
appointed. He asks the reason therefore :— 

‘Why? and mentions the reason :— Because that which has to be experienced, &e.,’ 

The author mentions now one of the three ends:—‘It may be destroyed without 
fruition. Mentions the second :—‘ It may be merged in, &e.’ Mentions the third :—‘It 
may live on for a very long time, &e." | 

Of these, he divides the first :— Of these the destruction of an action donè without 
fruition, &e 

There are only three kinds of actions, the white, the black and the white-black 
besides the actions of a Sannyási, whieh are neither whiten or black. Now here the white 
vehicle of actions brought about by purifieatory action and study, &c., becomes, as soon 
as it arises, the destroyer of the black one, which has not begun to fructify. 

It should also be understood that it destroys the white-black one too, there being 
similarity on account of the presence of the black one in that. His reverence quotes 
the Veda on this very subject :--‘The following. has been said, &c.’ ‘Two and two the 
actions, &e | 

The two and two actions are the white and the white-black. This is related to the 
verb ‘kills.’ The word ‘two’ is used twice to indicate manifoldness. Of whom are these 
two-fold actions? Of the man who does the evil. What is that which kills? The answer 
is :—‘ The heap of the good actions of him ‘who does good deeds. He speaks of a heap 
because a heap can be managed by a heap only. This makes out the white vehicle of ac- 
tions to be thethird one. The meaning is that the whité vehicle of actions which is brought 
into being by the performance of such actions as avoid causing pain to others, is of such 


€ 
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a nature that although one, it destroys the contrary vehicles of black and white-black 
actions, although they may be many. For this reason they tend, i.e., incline towards 
good actions, such as the wise men teach. Here it is a very high class virtue, this rise 
of white actions, that destroys others. 


It is not by the pain consequent upon study, &c., that they are destroyed. It is 
not pain qua pain that is contrary to vice. It is contrary to that pain only which is 
brought about by vice itself. The pain which accompanies study, &c, is not brought 
about by vice. If it were so, the ordinances of study, &c., would be useless, because in 
that case vice would be born out of tho very strength of the study, &c., ordained. Fur- 
ther the pain which accompanics study, &c., is not caused by them. If it were caused 
by them, the recommendation of study. &e., would become useless, because the more 
intense the application to study, &c., the more would thus be the pain caused thereby. 
If no pain be caused by the application to study, &c., thus recommended, why then the 
hellish states of Kumbhipaka, &e.,, may also be recommended as desirable, because in 
that case it would appear to be only on account of theie not being recommended as desir- 
able that pain would not be produced. Everything, therefore, runs into all four corners 
(i.e., nothing is well established ia its own right place and is therefore absurd). 


The author divides now the second end (of aetions):—Iu the ruling action such as 
the sacrifice of Jyotistoma, &c., its minor actions such as the killing of animals, &c., are 
merged as parts in the whole 


The killing of animals, &e., has two effects. The first is that being ordained as part 
of the principal action, it helps in its fulfilment. The second is that the causing of 
pain to all living beings being forbidden, it results in undesirable consequences. Of 
these when it is performed only as subsidiary to the principal action, then, for that 
very reason, it does not manifest its result all at once independently of the principal 
action. On the contrary it keeps its position of an accessory only and manifests only 
when the fruition of the principal ruling action begins. Itis said to be tacked on to the 
ruling action, when, while helping the ruling action, it exists only as the seed of its own 

proper effect. Pafichasikha has said the following on the subject :— A little mixture.’ 
|».  , Whenthe ruling factor of the present karma born from the sacrifice of Jyotistoma, &c., 
is mixed up with the present cause of evil, it may be easily removed. Itis possible of 
removal by a small expiatory sacrifice. Evenifan expiatory sacrifice be not performed 
by carelessness, the subsidiary action would ripen at the time of the ripening of the 
principal only, and in that case the evil generated thereby would be easy to bear. The 
wise who are taking their baths in the great lake of the nectar of pleasure brought about . 
by a collection of good actions, put up easily with a small piece of the fire of pain produced 
by a small evil. It is not, therefore, capable of diminishing, i.e., appreciably lessening 
the effect, of the good, i.e. of his large virtues. 

He puts the question :—‘ Why?’ The answer is put into tho mouth of the virtuous 
man :— There is much other good for me,’ which stands apart as a consequence of the frui- 
tion of the principal factor of action beginning with the taking of the vow of sacrifice and 
ending with the distribution of charities. With that there will be alittle of the admixture 
of evil. Even in heaven which is considered as free from all pain, the enjoyment is the 
result of virtue mixed up with a little of vice and there will, therefore, be a somewhat 
inappreciable diminution of enjoyment only 

| He divides the third alternative :—' How may it optionally live on, &c.’ The ruling 
action here means the most powerful one, not the whole consisting of many parts. ‘ The 
most powerful’ is that whose fruition has been appointed with regard to time, because 
there remains no other opportunity for its fruition. That whose fruition has not been 
appointed is considered weak, inasmuch as there is oppurtunity for its fruition at other 


| | दुःखमस्त्येव प्रतिकूलात्मकं यागिनः ॥ १४ ॥ 
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times. ‘Living on for a very.long time’ is in the seed state only, not as helper of the 
principal action, that being independent. 

The question arises. It has been said that the vehicle of actions manifests at once 
at the time of death. It is now said that it lives on for a very long time overpowered. How 
is it that the former is not contrary to the latter? With this object he puts the question: 
—' How may it, &c.' The answer is :—' Death is said to be the cause of the simultaneous 


appearance, &e. The singular denotes the class 


Now he lays down that what has been said applies to the other as well. ‘ Not that 
of the action, &c. The rest is ०88ए.--7४ 


Sütra 4 


ते हादपरितापफलाः पुशयापुश्यहेतुत्वात्‌ ॥१४॥ 


ते Te, they. xa Hláda, pleasure, परिताप Paritápa, pain. wer: Phalab, 
fruits. ह्वाद-परिताप-फला: Hlàdaparitápaphaláh, Having pleasure and pain as fruits. पुण्य 
Punya, virtue. wga Apupya, vice. हेतु Hetu, reason. पुण्यापुण्यहेतृुत्वात्‌ Punyapunya- 
hetutvat, Because virtue and vice are their causes. 


l4. They have pleasure or pain as the fruit, by reason 
of virtue or vice.—65 | 


ते हादपरितापफलाः पुण्यापुण्यहेतुत्वात्‌। ते जन्मायुर्भोगाः पुण्यहेतुकाः सुखफला 
अपुण्यहेतुका दुःखफला इति । यथा चेदं दुःखं प्रतिकूलात्मकमेवं विषयसुखकालेऽपि 


VYASA. 


They, i.e., life-state, life-period and life-experience, have pleasure. 
for their fruit, when caused by virtue, and have pain for their fruit when 


caused by vice 
As pain consists in what is contrary to the prevalent mental tenden- 
cles at a time, there must be pain to the Yogi's mind even at the time of 
the enjoyment of pleasurable objects.—65. 
VACHASPATI'S GLOSS. 

It has been said that karma has its origin in afflictions. It has also been said that the 
fruitions have their origin in actions (karma). Now the question is of what are the. 
fruitions the origin, so that they too have to be given up? For this reason he says :— 
‘They have pleasure or pain as their fruit, by reason of virtue and vice,’ Explains :—' They, 
ie., life-state, &e.’ 

Although life-state and life-period only have pleasure and pain as their fruit, inas- 
much as those come before these, and not so life-experience, inasmuch as that comes 
after pleasure and pain have arisen, and inasmuch as it consists in the very experience 
thereof, yet that too is spoken of as the fruit of enjoyment, because being perceivable 
and enjoyable, it is an object of the act of enjoyment | 

The question arises that although the life-state, life-experience and life-period 
caused by vice and causing pain may well be regarded as removable, being found to be. 
contrary, why should those be given up which have been caused by virtue and cause 
pleasure ? They are seen to be moving along the proper line. It is impossible that even 


, , ७ thousand inferences and so-called authdritative statements should do away with the 
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fact of their moving along the line of every individual mind. Nor are. pleasure and pain 
possible of existence the one without the other, inasmuch as when pleasure is taken up, 


. pain too is there as not to be given up, as they have different causes and different appear- 
ances. For this reason he says :— And as this pain, &e ’—4. 


Sütra r5 


वैरिणामतापसंस्कारदुःखेगुणबृत्तिविरोधाञ्च दुःखमेव 
सर्व विवेकिनः॥१५॥ 


परिणाम Parindma, of change. ताप Tapa, anxiety, संस्कार Samskára, habituation, 
2:@: Duhkhaih, by reason of the pains. गुण Guna, of the qualities, «fe: Vrittib, 
of the functionings. विरोधात्‌ Virodhát, by reason of the contrariety. च Cha, and, 
दुःखन्‌ Dubkham, pain. रब Eva, indeed, wá Sarvam, all. विवेकिनः Vivekinah, to the 
discriminating 


l5. By reason of the pains of change, anxiety and 
habituation and by reason of the contrariety of the func- 
tionings of the ‘ qualities,’ all indeed is pain to the dis- 
criminating.—66 

कथं तदुपपद्यते | परिणामतापसंस्कारदुःखेगु णवृत्तिविराघाच्य दुःखमेव सवं 
विवेकिनः | सर्वस्यायं रागानुविद्धरचेतनाचेतनसाधनाधीनः सुखानुभव इति । तत्रास्ति 
रागजः कमाशयस्तथा च ats दुःखसाधनानि मुह्यति चेति । देषमाहळतोा$प्यस्ति कमा 
शयः | तथाचाक्तम्‌ | नाजुपहत्य भूतान्युपभागः संभवतीति | हिंसाङृताऽप्यस्ति शारीरः 
कमाशय इति । विषयसुखं चाविद्यन्त्युक्तम्‌ | या भागेष्विन्द्रियाग्णं तृप्तेरुपशान्तिस्तत्सुखम्‌ | 
या लोल्यादनुपशान्तिस्तद्दुःखम्‌ । न चेन्द्रियाणां भागाभ्यासेन वेतृष्ण्यं कत्त शक्यम्‌ | 
कस्माद्यता भागाभ्यासमनुविवधन्ते रागाः कौशलानि चेन्द्रियाणमिति | तस्माद्नुपायः 
सुखस्य भागाभ्यास इति | स खल्वयं वृरिंचकविषभीत इवाशीविषेण दष्टो यः सुखार्थी 
चिषयाजुवासिता महति दुःखपङ्के निमग्न इति | पषा परिणामदुः्खता नाम प्रतिकूला 
सुखावस्थायामपि यागिनमेव fat | अथ का तापदुःखता सर्वस्य द्व षानुविद्दइचे- 
तनाचेतनसाधनाधीनस्तापानुभव इति । तन्नास्ति go कमोशयः सुखसाधनानि च 
प्राथेयमानः कायेन वाचा मनसा च परिस्पन्दते ततः परमनुणुहात्युपहन्ति चेति पराज्ुग्र- 
हपीड़ाभ्यां धमीधमोवुपचिनाति स कमोशया लाभान्माहाच भवतीत्येषा परितापदुःखते- 
SUA | का पुनः संस्कारदुःखता सुखानुभवात्सुखसंस्कारादाया दुःखानुभवादपि Ta- 
संस्काराशाय इति | एवं कमेभ्यो विपाकेऽनुभूयमाने सुखे दुःखे वा पुनः कमोशयप्रचय 
इति । एवमिदमनादिदुःखस्थोता विप्रसतं यागिनमेब प्रतिकूलात्मकत्वादुद्व जयति | 
कस्मादक्षिपात्रकल्पो हि विद्वानिति | यथाणातन्तुरक्षिपात्रं न्यस्तः स्पशन दुःखयति 
न चान्येषु गात्रावयवेषु | एवमेतानि दुःखान्यक्षिपात्रकल्पं यागिनमेव छिजश्नन्ति' नेतरं 
प्रतिपत्तारम्‌ | इतर तु स्वकर्मोपहृतं दुःखमुपात्तमुपात्तं त्यजन्तं enn त्यक्तमुपाददानमना- 
दिवासनाविचित्रया Prager समन्तताऽनुविद्धमिवाविद्यया हातव्य पवाहङ्गारममका- 
राजुपातिनं जातं जातं बाह्याभ्यात्मिकाभयनिमित्ताख्रिपर्चाणस्तापा AIGA | तदैचमना- 
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दिना दुःखस्थोतसा व्यह्यमानमात्मानं भूतग्रामं च दृष्टा यागी सर्वेदुःखक्षयकारणं सम्यग- 
दशनं शरणं प्रपद्यत इति गुणवृत्तिविराधाच्य दुःखमेव aa’ विवेकिनः । प्रख्या प्रतृत्तिस्थि- 
तिरूपा बुद्धिगुणः परस्परानुग्रहतंत्री भूत्वा शान्तं घार मूढं वा प्रत्ययं त्रिगुणमेवारभन्ते। 
चलं च शुणत्रृत्तमिति क्षिप्रपरिणामि चित्तमुक्तम्‌ p रूपातिदाया वृत््यतिशयाइच परस्परे- 
` ण विरुध्यन्ते सामान्यानि त्वतिशयैः सह प्रवतेन्ते । एवमेते गुणा इतरेतराश्रयेशापाजि 
तसखदुःखमोहप्रत्ययाः सव सर्वरूपा भवन्तीति गुणप्रधानभावङुतस्त्वेषां विशेष इति । 
तस्माद्दुःखमेव aq विवेकिन इति तदस्य महता दुःखसमुदायस्य प्रभवबीजमविद्या | 
तस्याइच सम्यग्दशनमभावहेतुः | यथा चिकित्साशास्त्र चतुय हम्‌। रोगा रोगहेतुराराग्यं 
भैषज्यमिति | एवमिदमपि शास्त्रं aga हमेव | तयथा संसारः संसारदेतुर्मोक्षो माक्षोपा- 
य एवेति। तत्र दुःखबहुलः संसारो हेयः | प्रधानपुरुषयाः संयोगा हेयहेतुः। HATENA- 
न्तिकी नित्रृत्तिहानम्‌ | हानोपायः सम्यग्द्शनम्‌ | तत्र हातुः स्वरूपमुपादेयं वा हेयं वा न 
भवितुमहतीति | हाने तस्याच्छेदचादप्रसङूः | उपादाने च Egan | उभयप्रत्याख्याने 
शाश्वतवाद्‌ इत्येतत्सम्यग्दशनम्‌ | तदेतच्छास्त्रं चतुव्यू हमित्यभिधीयते ॥ १५ ॥ 
| — VYÀ8A 

How is that possible? ‘By reason of thé™pains, &e. The feeling 
of pleasure depending upon the enjoyment of intelligent and non-intelli- 
gent objects, is in the case of every one followed by attachment. Here 
the vehicle of actions is born out of attachment. Further inasmuch as . 
there is aversion to the causes of pain and also delusion, there exists also 
the vehicle of actions brought about by aversion and delusion. And so 
it has been said :—' Enjoyment is not possible without giving pain to 
beings.’ There is also the physical vehicle of actions caused by giving 
pain to others. | 

It has been said that the pleasure of enjoyment is Nescience. The . 
calming down of the powers of action, sensation and thought, which 
comes in consequence of the satisfaction derived from enjoyment of their | 
objects, is pleasure. The activity in consequence of want of satisfaction - 
IS pain | | 

Further, it is not possible to make the powers of action, &c., free 
from desire by the frequent repetition of enjoyments, because attachment 
increases in consequence of the repetition of enjoyments, and so also does 
the dexterity of the powers. The repetition of enjoyment is, therefore, 
no cause of pleasure. Whoever desiring pleasure enjoys certain objects 
and thus becomes addicted to them, in consequence, and having become 
addicted thus becomes entangled in the morass of pain, is like one who 
being afraid of the bite of a scorpion, is bitten by a serpent. 

This is the pain of change. In the state of pleasure even, it pro- 
duces a contrary effect and thus afflicts a Yogi alone. 
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Well, what is the painfulness of anxiety ? The feeling of pain in. 
depending upon intelligent and non-intelligent objects is in the case 
of every one followed by aversion. Here the vehicle of action is born 
out of aversion. Whoever desires objects of pleasure, acts with his mind, 
body and speech and thereby favours some and disfavours others. He thus 
iays by virtue and vice by favours and disfavours shown to others. This 
is a vehicle of actions brought about by avarice and delusion. This is 
termed the painfulness of consequent suffering (tapa). 

What again is the painfulness of habituation ? By the enjoyment 
of pleasure comes into being the vehicle of the potency of pleasure, By the 

feeling of pain comes the vehicle of the potency of pain. By thus 
experiencing the fruition of actions in the shape of pleasures and pains 
~ the vehicle cf actions grows 


This is the eternal stream of painfulness which thus flowing on 
frightens the Yogt alone. Why the Yogi alone? Because the wise have 
in this case a similarity to the eye-ball. As a thread of wool thrown 
into the eye pains by mere touch, but not so by coming into contact with 
any other organ, so do these pains afflict the Yogi tender as the eye-ball, 
but not anyone else whom they reach. 


As to others, however, who give up the pain they have again and 
again taken up as the consequence of their own karma, and who again 
take it up after having repeatedly given it up; who are all- round as it 
were pierced through by Nescience, possessed as they are of a mind full 
of afflictions, variegated by eternal residua ; who follow in the wake of 
the ‘I’ and the ‘ Mine,’ in relation to things that should be left apart,— - 
the three-fold pain caused by both externa! and internal means, run after 
them as they are repeatedly born. The Yogi then seeing himself and the 
world of living beings thus surrounded by the eternal flow of pain, turns 
for refuge to right knowledge, the cause of the destruction of all pains. 


Further, by reason of the contrariety of the functionings of the 
qualities, ‘all is indeed pain to the discriminating.’ The qualities of the 
Will-to-know being of the nature of essentiality, activity and inactivity, 
become dependent upon mutual help, and set the formation of either a 
quiescent, a disturbed or adelusive notion possessed of the three qual ities 
themselves. And the functioning of the qualities being changeful, the 


mind is said to possess the nature of changing quickly. The intensities — 


of their natures and the intensities of their functionings are contradictory 
to one another. The ordinary, however, function together with the intense. 
Thus do these qualities bring about the notions of pleasure, pain and . 
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delusion by each subserving the others, and all thus enter into the for- 
mations of the others. Itis by the quality which is the leading factor, 
that the difference is introduced. It is for this reason that all is pain to 
the discriminating 


; The seed out of which this large heap of pains grows is Nescience, 
and of that the means of destruction is right knowledge. 


| As the Science of Medicine has four Departments, Disease, the Cause 
of Disease, the Absence of Disease, and Medicine or the Means of Removal, 
so also this Science has four Departments. It is thus divided: the 
Universe in Evolution, the Cause of the Universe in Evolution, Liberation, 
the Means of Liberation. Of these, the Universe in Evolution being full of 
troubles is the pain to be avoided; the conjunction of the Purusa (the 
conscious principle) and the Prakriti is the cause of pain; the final 
cessation of the conjunction is the removal of pain. Right knowledge 
is the cause of the removal of the pain. Here the individuality of the 
remover is not to be considered the pain to be avoided ; nor is to be 
considered as an object of desire to be aimed at. In the case of avoidabi- - 
lity, the theory of their destructibility would come in. In the case of 
its being considered an object of desire to be aimed at, the. theory of its. 
being the effect of some preceding cause would come in. When both * 
these positiens have been given up, the theory of eternal immutability 
only remains. This is the Right knowledge. 


Thus is the Science said to possess four Departments. — 66 
VACHASPATI'S GLOSS, 


The author introduces the aphorism by putting a question with the object of ex- 
plaining in the sequence, that although ordinary people do not at the time of feeling 
pleasure, have: the sense of its contrariety to the mind, and do not, therefore, feel the pain 
thereof,the Yogi has the sense of pain therein:—' How is that possible?' *By means, 
&c, Thisis the aphorism. The consequential change, the suffering (tápa) and the - 
habituation are themselves pains. It is by means of these, &c. 

He describes the painfulness of an object on account of the painfulness of sequential - 
change :—‘This feeling of pleasure...... in the case of every one, &c. Itis plain that 
pleasure is not possible without the consequent bond of attachment.. Where there is no. 
co-existence there is no pleasure, It is in that that the feeling of pleasure consists. Attach- | 
ment causes activity. Activity is responsible for the heaping up of virtues and vices. 
Of these consists the vehicle of actions born out of attachments, because nothing that 
does not exist cannot be born. He who enjoys pleasure and is at the time even devoted 
to it, goes on at the same time hating the causes of pain, by means of the mental modifica- 
tions of aversion which exists distinct and independent. When one becomes incapable of 
removing the causes of pain, he becomes deluded forgetting as he does the true nature of 
things. Thus a’vehicle of actions is brought'into being by aversion also, and like aversion 
by delusion also. This is but another name of Unreal Cognition. There is, therefore, no- 
thing contradictory in its being the cause of the vehicle of action coming into existence, | 
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The question arises: Row can tine who is attached, be at the same time averse and 
deluded? Aversion and delusion are not seen at the time of attachment. For this reason 
he says :— And so it has been said :' by us when speaking of the characteristic of alterna- 
tion in the afflictions. The virtue ‘and vice which have their origin in the activity of 
speech and mind have both been described by what has beon said so far, because the 
incident of their being born out of attachment, &c., is common to both, inasmuch as there 
is no difference in this matter between a mental and verbal expression of desire, As they 
say :—' The mental modification of desire differs not from its verbal expression.’ 


Now he shows that there is a physical vehicle of actions also :—‘ Enjoyment is not 


possible without giving pain to others.’ It is for this reason that the writers of the 
Dharmasástras speak of the frve sins of householders. 


It may be so. But it is not proper that the pleasure derived from an object of enjoy- - 


ment should be denied on aécoant of this contrariety to the feeling of Yogis. For this 


reason he says :—‘It has been said that the pleasure of enjoyment is Nescience, when .. 


describing Nescience as consisting of the four-fold unreality of cognition. The elders do 
not look with favour upon mere consequential conditions. There is, of course, no feeling 
of pleasure caused to anyone by the enjoyment of hohey mixed up with poison, even 
though he may use it. , On the contrary, there is a feeling of pain in the sequence. So 
also has it been said by the Lord:—‘ The pleasure which is felt by the contact of the 
senses with their objécts, that which is like nectar in the beginning and like poison in 
the end, is Rájasic pleasure.'—(Giít&.) | | 

He introduces this: — The calming down, &c.’ We do not hold that pleasure consists 
in the enjoyment of an object. On the contrary, the greatest pain of man consists in the 


desire for objects, of men, who being satisfied by objects are pained by the wish to possess - 


them. This ddes not calm down without the enjoyment of the object. Farther, its: 
calming down does not come about, being followed as it is by attachment, &c. Why then 
Should it rush be considered as the pain of consequence? This is the meaning. Satisfaction. 
is caused by the cessation of the thirst for an object. The calming down thus caused 
consists in the cessation of the powers from their work. The author shows this very mean- 
ing by means of the canon of difference :—‘ The restlessness in consequence of absence 
of satisfaction is pain.’ . 
He refutes :— Further it is not possible, &c.' It is true that the cessation of desire 
is the fanltless pleasure. It is not the repitition of enjoyments, however, that brings this 
about, The repetition of enjoyment, on the contrary, brings about the manifestation of 
desire, which is the opposite of the cessation thereof. As they have said :— The desire 
for enjoyments is not calmed down by their enjoyment. It gathers strength like fire by 
oblations,—(Manu). . The rest is not difficult. — s | | 
Now he questions about the pain of anxiety:—' Well, what is the p3infulness of 
anxiety?’ He gives the answer:—'The feeling of pain, &c.’ The full description of its 
nature has not been undertaken, because it is well known to all men, It is similar to the 
pain of consequence or sequential change. The details of this are the same as those 
of the other. | “| | 
He now questions about the painfulness of habituation :—' What again, &c.’ Answers :— 
* By the enjoyment of pleasure, &c.' The feeling of pleasure nourishes its residual potency. 
That brings about the memory of pleasure. That again causes attachment. From this 
follow the movements of mind, body and speech. These cause virtue and vice. Thence 
comes the enjoyment of their fruition, Thence again is the mind habituated to it, This 
is the meaning of eternity, absence of beginning. And here again memory comes in by 
the intensity of the potencies of pleasure and pain, Thereby come attachment and 
aversion. Thence come actions. From actions proceeds fruition. Thus should this be 
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understood. Following thus this stream of pain troubles the Yogi alone, not any one else. 
For this : Jason he says :— This is the eternal stream, &c.’ As to others the three-fold pain 
runs after them....this is the construction. The pains caused by other beings and the 
powers of nature are described by one common characteristic, the external. The modifi- 
cations variegated by the eternal residua are described as the Nesciencb. Itis the 
Nescience which causes modifications in the mind; they are, in fact, Nescience itself. It 
is by this that the feelings of ‘This is myself’ and ‘ This is mine’ are generated in the 
Will-to-be the senses and the body, &e¢., and in wife and children, &c. These are the lines 
along which the ordinary Purusa moves. 


J Under these circumstances ther» is no rescue at allexcept in right knowledge. For | 
this reason he says :—' The Yogi then, &e.' 


Having thus shown the painfulness of pleasurable enjoyments, on account of the 
surrounding circumstances of sequential change, habituation and anxiety, he now shows: 
the painfulness due to the very nature of their being :— Further by reason of the con- 
trariety of the functionings of the qualities, &c.' He explains :—‘ The qualities of Essence 
(Sattva), disturbing energy (Rajas) and inertia (Tamas) evolved as essentiality, activity 
and inactivity in their transformation as the Will-to-be, being dependent for support 
upon each other, bring about every notion, even though it be the notion of pleasurable 
enjoyments, as necessarily possessed of the three qualities, being as it is as such, either 
quiescent, that is pleasurable, disturbed, i. e., painful or inert, i. e., seedy (a feeling which 
is neither of active pleasure nor yet of pain). And even such a modification in the form 
of a notion of this Will-to-be is not permanent. So says he :—‘And the functioning of the 
qualities being changefuf, &c,’ The mind has been said to be of a quickly changing nature. 

But how can one notion become possessed of the opposite qualities of quiescence, — 
disturbance and seediness at one time? For this reason he says:—‘ The intensities of 
their nature and the intensities of their functionings are contradictory to one another.’ 

Natures differ from natures, that is, the eight modes of mental being characterization, 
&e. Their functionings are pleasure and pain. Thus characteristic (i.e., virtue) differs 
when ripening into fruit, from Vice (that which is non-characteristic), when that ripens 
into fruit. Similarly, knowledge, desirelessness and power as also pleasure, &c., differ from 
contradictory characteristics of the:same classes. The ordinary manifestations, i.e., when 
their natures are not intensified, do not contradict their intense manifestations, i.e., 
when they are in the height of their manifestation. They, therefore, do manifest along 
with them. | 

Well, we understand this. But how can the enjoyment of pleasurable objects be 
painful by nature? For this reason he says :—‘ Thus do these, &c.’ The meaning is that 
they aro both the same inasmuch as there is no difference in their material causes and. 
the material cause and the effect thereof are the same in nature. 

What, is it thena case of absolute identity of nature? If so, there would be no 


difference among mental conceptions as they do exist. For this reason he says :—‘ It is 


by the quality which is the leading factor, &c.’ The presence of the qualities is in their 
ordinary nature. The leading factor is that which is intense. For this reason, all is 
but pain to the discriminating, by nature as well as on account of surrounding circum- 
stances. And pain has to be removed by the wise. And pain cannot be removed unless 
its root is removed. Further, the root cannot be removed unless it is known. For this 


- reason shows the root thereof :— The seed out of which grows, &c.’ The meaning is that 


the seed is that out of which the heap of pains grows, i.e., from which it takes its birth. 
He mentions the means of its eradication :—‘ And of that the means of destruction, &c.’ 
Now he explains that this science, which is taught for the welfare of all, is similar 

to another science of the same class :—‘ As the science of medicine, &c,’ That science 
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which has four branches of discussion, is said to be a science of four departments. The 
question now arises that inasmuch as pain was ere now described as the thing which 
has to be removed and the universe in evolution is now described as the thing to be. 
removed, is there not an evident contradiction in this? For this reason he says :—' The 
universe in evolution being full of pain, &e | 

Now he describes the minor operation of Nescience, whereby the evolution of the 
universe is set in :—' The conjunction of the Prakriti and the Puruga, &e 

He describes the means of liberation :—‘ Right knowledge is thé means, &e.' 

Some are of opinion that liberation consists in the destruction of the very being 
of him who does away with pain. As they say:—' The salvation of the mind is like the 
extinguishment of a lamp.’ Others say that liberation consists in the appearance of pure - 
knowledge by the destruction of the afflictions together with their potencies, He says 
to them :—' Here the individuality of the remover is not to be considered the pain, &o.' 

He points out the defect in the theory of removal:—‘In the case of avoidability, &e.' 
No wise man ever works for self-destruction, It is, however, seen that men who carry 
a body full of intense pain, do attempt to destroy themselves. True. But it is only a 
few who do so. 

Further, if this were so, there would remain no object of existence for the Purusa, 
inasmuch as there are spirits in evolution who enjoy different kinds of pleasure as gods, 
&c., and they too reach the state of liberation. Hence, liberation is not to be considered 
to be the annihilation of the very being of him who removes the pain, 

Well, then, let us suppose that the mind in the state of liberation takes up another 
nature. For this reason he says :—'In the case of it being supposed that another nature is 
put on, the theory of there being another cause for it, &c.’ It means that if it is something 
which comes into existence, it is an effect and is, therefore, impermanent. Being impermanent 
it cannot be considered liberation (Moksa). Moksa consists in immortality. The expres- 
sion of pure knowledge is not immortal. It is not possible that expression (santana) 
should exist as separate from the thing expressed, and as an independent existence. 
The things that are expressed are, of course, impermanent. For this reason we should 
try to find out a theory which would make it possible that Moksa should be permanent. 
Is is only thus that it would be possible to make Moksa an object for the Purusa to 
achieve. For this reason he says:—' When both these positions, &c.’ Hence Moksa is 
only the establishment of the self in its own nature. This alone is Right Knowledge, 
Thus.is this science said to possess four Departments. --8 


Sitra i6 


हेयं दुःखमनागतम्‌ ॥१६॥ 


हेयम्‌ Heyam, the avoidable. दुःखम्‌ Duhkham, pain. अनागतम्‌ Anágatam, not-yet- 
come 


I6. Pain not-yet-come is the avoidable.—07 
हेयं दुःखमनागतम्‌ । दुःखमतीतमुपभागेनातिवाहितं न हेयपक्षे वर्तते । वर्तमानं 
च स्वक्षशापभागारूढमिति न तत्क्षणान्तरे हेयतामापद्यते | तस्माददेवानागतं. दुःखं 
तदेवाक्षिपात्रकल्पं यागिनं pan नेतरं प्रतिपत्तार तदेव हेयतामापदते | तस्मादेव 
हेयमित्युच्यते तस्यैव कारणं प्रतिनिदिदयते ॥ १६॥ 
VYASA 


The pain which has passed away has been spent up by experience. 
It cannot, therefore, fall within the sphere of the avoidable. And that 
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which is present, is being experienced at the time of its existence ; it can- 
not, therefore, be considered as the avoidable with reference to the future - 
moment of time. Hence that pain alone which has not yet been experi- 
enced, troubles the Yogi who is sensitive as the eye-hall ; it does not 
' trouble any other knower. Hence that alone is the avoidable pain. It is 
the cause of this avoidable pain only that is to be discussed. —67. 
VACHASPATI’S GLOSS | 


By the use of the words ‘not yet come, the past and the present have been iaken 
out of the purview. He shows the propriety thereof :—‘ The pain that has passed away, - 
&e.’ | : 
But why should pain which is present, ie., in the process of being suffered, be not. 


considered as falling within the sphere of the avoidable, seeing that it has not been spent | 


up by suffering ? For this reason he says:—' And that which is present, &c,' The rest is 
९१७४.--0 | | 
Sitra ı7. 


द्रष्टरश्ययोः संयोगो हेयहेतुः ॥१७॥ 
xw Drastri, of the knower, twr Drisyayoh, and of the knowable, rm: 
Samyogah, conjunction. हेय Heya, of the avoidable pain, Wm: Hetüb, the cause, . 
I7. The Conjunction of the knower and the know- 
able is the cause of the avoidable pain.—68 | 


TSCA संयागे हेयदेतुः । Tet बुद्धः प्रतिसंवेदी पुरुषः | wear बुद्धिसरवा- — 
पारूढाः सव धमाः | तदेतदृद्श्यम्यस्कान्तमणिऋत्पं सत्षिधिमात्रोपकारी दृश्यत्वेन स्व 
भवति पुरुषस्य हरिरूपत्य स्वामिन्तः | अनुभवकमविषयतामापन्नं॑ यतोा$ऱ्यस्वरूपेण 
प्रतिपत्नमन्यस्वरूपप्रतिलब्धात्मकं स्वतन्त्रमपि पराथेत्वात्परतन्त्रम्‌ । तयाह ग्दशनराकत्या- | 
रनादिरिथेकृतः संयागो हेयहेतुदुःस्रस्य कारणमित्यर्थः | तथा चाक्तम्‌। तत्संयागहेतुयिव 
जनात्स्याद यमास्यन्तिका दुःख्प्रतीकारः। कस्माद्‌ दुःखहेताः परिहायस्य प्रतीकारद्श नात्‌ | 
TIM पादतलस्य भेयता कण्टकस्य भेत्तत्त्व परिहारः कण्टकध्य पादानचिष्ठानं पादतः 
णत्यवहितेन वाथिष्ठानमेतत्त्रयं या वेद लोके स तत्र प्रतीकारमारभमाणा भेदजं दुःख 
नाझोति | कर्मात्त्रित्वोपलब्धिसामध्योदिति | अत्रापि तापकस्य रजसः सर्वमेव तप्यम्‌। . 
कस्मात्तपि कियायाः कमेस्थत्वात्सत्वे कमेणि तपिक्रिया नापरिणामिनि निष्क्रिये क्षेत्रशे 
दशित विषयत्वात्‌ | सर्वे तु तप्यमाने तदाकारानुरात्री पुरुषाऽनुतप्यत इति॥ १७॥ 

VYASA, | 

The knower is the Purusa (the consciods principle) who cognizes 
the reflection from the Will-to-know by conjunction. The knowable con- 
sists of all the characteristics present in the essence of the Will-to-know. 
This then, the knowable behaves like a magnet. It is useful only when 
placed here. On account of its capacity of knowability, it becomes the 
possession of the lord, the Purusa, who is of the nature of the power of 


knowing. It becomes the object of the act of enjoyment, inasmuch as 
i6 
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although by nature independent, it becomes dependent upon another, 
existing as it does for fulfilling the object of that other. It is different 
in nature from the power of knowing (consciousness), but puts on that 
nature by taking it up from another. The eternal conjunction of the 
power of knowing and the capacity of being known, brought about by the 
purpose of existence, is the cause of the avoidable pain. And so it has 
been said :—' The conjunction therewith is the cause; by giving that up 
is secured the complete remedy of pain, inasmuch as that is found to | 
be the cause of the removal of the real thing, the cause of pain. As, for 
example, the soles of the feet possess the capacity of being pierced, and 
the thorn possesses the power of piercing. The remedy consists in not 
putting the foot on the thorn, or putting it with a shoe on. Whoever in 
the world knows these three things, secures the remedy and does not 
suffer the pain caused by the prick. By what means? By the power 
of the three-fold knowledge 

And here, too, it is the quality of the disturbing motion (rájas) that. 
brings about the pain ; and it is the quality of the Essence (sattva) which 
is pained. Why? Because fhe act of pain must live in an object, and 
it can, therefore, live in the Objective Essence alone. It cannot live in the 
unchanging actionless knower of the field. Because consciousness 
(Purusa) has the Objective Essence for its field it follows along the lines 
of the phenomena of the Essence, and when the Objective Essence is 
pained, the Purusa also is pained by reflex action. — 68 | 

VACHASPATI'S GLOSS 


_ The avoidable pain has been described. Its cause is now discussed. ‘The conjunc- 
tion of the knower and the knowable is the cause of the avoidable pain.’ . 

Now he describes the nature of the knower :— The knower, &c.’ The cognition by 
conjunction of the reflection from the Will-to-know (Buddhi) is the same as the reflection 
of consciousness into the Will-to-know. This is present even in the Purusas who are — 
indifferent (Udásina). | mM 

Well, but if this is all, it is the Will-to-know alone that ean thus be visible to him, 
not sound, &c., which are not thus in contact with him (the Purusa). For tbis reason he 
says :—' The knowable consists of all the characteristics of the Will-to-be.' By means 
of the passage of the senses the Will-to-be transforms as sound, &e. Sound, &c., thus 
becomes the characteristics of the knowable. This is the meaning. Well, but it is the 
Will-to-be that transforms as sound, &c.,and thereby puts on these appearances. As to 
the Purusa however, the change takes place in him when his relation with the Will-to-be 
is perceived. If this relation is not recognized, how can sound, &e., be perceived even | 
though they have entered the essence of the Will-to-be ? The knowable cannot be cog- 
nized without being in contact with the power of consciousness. For this reason he 
says :— This then, the knowable behaves like, &c.’ We have discussed in the first 
chapter that the essence of the Will-to-be, being touched by consciousness, takes in the 
reflection of consciousness on. account of its extreme purity, and being thus as it were | 
_ transformed into consciousness cognizes sound, &c.,in sequence. And it is for this reason, 
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that the seer enjoying sound, &c., presented to it by the essence of the Will-to-be having 
transformed into the sound, &c., becomes the master, and the essence of the Will-to-be 
standing to it in that relation becomes its possession. This is the essence of the Will-to- 
be, which possessed of forms behaves as a magnet and becomes a possession of the Purusa, 
who is the lord, as the power of consciousness, Why? Because it becomes the 
object of the act of cognition in sequence. The cognition in sequence is the experi- 
ence of the Purusa, ‘This means the action of the Purusa with the object in view. - 
Becoming the object thoreof means becoming enjoyable, It is spoken of as his possession, 
beeause it becomes enjoyable by him. ` 


The question again arises that the essence of the Will-to-be being self-illuminated, | 
how can it be the object of cognition ? For this reason he says :— It is different in nature 
from, &c,” The essence of the Will-to-be can be self-illuminating only, if it is reality of . 
the nature of consciousness. Its nature, however, is different from that of consciousness, — 
being as it is of the nature of the non-intelligent. It takes up the nature of conscious- 
ness by borrowing it from the other. It is for this reason an object of cognition. 

The question now is that inasmuch as anything is said to be dependent upon 
another when something constituting it rests in that other, the Will-to-be cannot ve 
dependent upon the Purusa, because nothing that belongs to the Will-to-be rests upon 
the Purusa, who is by nature indifferent. It further follows from this that the Purusa 
ean have no action of his own, For this reason the author says:—‘ Although indepon- 
dent by nature, it becomes dependent upon another, &c. The purpose of its existence 
being the fulfilment of the object of another, i.e. of the Purusa, it becomes dependent 
upon that other, i.e, the Purusa. | 

Well then this relation of the powerof seeing and the capacity of being seen can 
either be innate or accidental. If it be innate, then both the related objects must 
always remain as such. The relation cannot cease to exist, because both of them are 
indestructible. The relation being thus impossible of cessation, there can never be an 
end of births and deaths. If it be incidental (naimittika), then because the afflictions, 
the actions and their potencies are the modifications of the internal organ, they can 


_ exist only when the internal organ exists. And the internal organ is brought into 


existence by means of them. Thus each comes to depend for its existence upon the ex- 
istence of the other. Inasmuch as there cannot be this eternity of succession in the 
beginning of creation, the very setting in of evolution thus becomes impossible, and in 
fact non-existent. And so it has been said : —“ Action is brought about by the ‘qualities’ 
even according to those who believe that the Purusa is not the actor. But how can that . 
be brought about ? Karma does not exist then? Nor is there untrue knowledge, nor 
attachment, nor aversion, &c. Nor is the mind born then, nor can any mental modifica- 
tions exist at all in the case of any one." To remove this doubt theautifor says :— The | 
eternal conjunction of the power of knowing and the capacity of being known, brought 
about by the purpose of existence, &c,’ 

True, the relation is not innate ; it is incidental. And although it is thus incidental, 
it has no beginning, because its existence has been caused by an eternal cause. And 
this succession of afflictions, actions and potencies is eternal. In each creation they 
become merged into the Prakriti together with the internal organ, and manifest again | 
in the beginning of another creation in the same state in which. they were before. The 
illustration has been mentioned more than oncé before of how certain creatures of the 
earth are reduced to earth on the cessation of the rains, but come back to life again when. - 
the rains return. | 

Nescience is the cause of the conjunction by antecedence. The fulfilment of the - 
object of the Purusa is the cause of keeping it on. It is by virtue of that that the conjunc- 
tion lasts. For this reason is it said to have been caused by the purpose of the Purusa. 
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“And so it has been said" by Paüchasikhá :—'Conjunction with that’ means the con- 
junction with the Will-to-be (buddhi). It is this conjunction which is the cause of pain. 
By the cessation of that is secured the absolute remedy of. pain. It is implied that pain 
lives on as long as the conjunetion does not cease. The author repeats a well known 
illustration of the same :—-‘ As the soles of the feet, &e.' 

Well let that be so. But when itis said that the conjunction with the ‘qualities’ 
is the cause of pain, it becomes admitted that the ‘qualities’ are the pain-givers. Further 
the action of the verb *to pain" does not terminate in the actor alone, like that of the 
verb ‘Is’ and others of the same class. There must be another object in its case which 
is pained. The Purusa cannot be the objeet in which this pain may reside, because the 
Purusa being immutable it cannot possess the nature of being affected by the fruit of 
action. Therefore, it being necessary for pain that there should be something pained. 
we infer its non-existence when no objeet of pain exists, just as we see that no smoke 
exists when there is no fire. For this reason the author says :—“ And here too the 
quality of essentiality is pained, &e.," It is the qualities which are either the pain-givers 
or the pained. Of these the Sattva being delicate like the soles of the feet, is pained 
the Rajas being sharp is the pain-giver 

The author now puts a question :—“ Why is it the Sattva alone that is pained? and 
not the Purusa." The answer is :—‘ On account of the action of pain, &c." 

Well, then, does not the Purusa get pain? And further if it is only the non-intel- 
ligent Sattva that is pained, what loss is thereby caused to us? For this reason he 
8998 ;-- ' The Purusa is pained by reflex action.’—7. | 


Sütra ı8 


प्रकाशक्रियास्थितिशील भतेन्द्रियात्मक॑ भोगापवगीर्थ 
दृश्यम्‌ ॥१८॥ 


, प्रकाश Prakasa, of illumination. क्रिया Kriya, of activity. स्थिति Sthiti, inertia. 
शीलं Silam, nature, प्रकाशक्रियास्थितिशीलनू Prakásakriyásthitisilam, Having the nature 
of illumination, activity and inertia. भूत Bhüta, the elements, इन्द्रिय Indriya, 
the powers of sensation, आत्मकम्‌ Átmakam, consisting of. भोग Bhoga, experience. 
अपवर्गे Apavarga, emancipation. m Artham, object. ewm Drigyam, knowable. 

8. The knowable is of the nature of illumination, 
activity and inertia; it consists of the elements aud the 
powers ‘of sensation, action and thought; its objects are 
emancipation and experience.-—69 

हृश्यस्वरूपमुच्यते | प्रकाशक्रियाखितिशील भूतेन्द्रियात्मकं भागापवर्गाथे' EAA । 
प्रकाहाशोलं सत्त्वम्‌ | क्रियाशील रजःस्थितिशील तम इति | णते गुणाः परस्परापरक्तप्र- 
विभागाः परिणामिनः संयेगवियेगधमाण इतरेतरोपाश्रयेशापाजितमूतेयः परस्पराङ्गा- 
ङ्गत्विऽप्यसंभिन्नशक्तिप्रविभागास्तुल्यजातीयातुल्यजातीयशक्तिमेदानुपातिनः प्रधानवेला 
यामपददितसन्निधानानु गुणत्वेऽपि ्यापारमात्रेण च प्रधानान्तरणीतानुमिताऽस्तिताः gE- 
षा्थेकतैव्यतया प्रयुक्तसाम्यीः सन्निधिमात्रोपकारिणाऽयस्यकान्तमणिकद्पाः प्रत्ययमन्त- 
ररोकतमस्य वृत्तिमजुवतेमानाः प्रधानशान्दवाच्या भवन्ति | पतहृश्यमित्युच्यते । तदेत- 
द्भतेन्द्रियात्मकं भूतभावेन पृथिव्यादिना सूक्ष्मस्थूलेन परिणमते | तथेन्द्रियभावेन श्रोत्रा- 
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दिना सूक्ष्मस्थुलेन परिणमत इति। तत्त नाप्रयाजन प्रयाजनमुररीकृत्य प्रवतेत इति। 
भागापवर्गार्थ हि तद्‌ हृश्यं पुरुषस्येति । ata निष्टगुणस्वरूपावधारणमविभागापन्न भागा | 
भाक्तः स्वरूपावधारणमपवग इति | द्येरतिरिक्तमन्यदशन नास्ति | तथा चाक्तम्‌ । अयं 
तु खलु जिषु gay कतृष्वकतरि च पुरुषे तुल्यातुल्यजातीये चतुथ तत्क्रियासाक्षिण्युपनी- 
यमानान्त्सर्वभावानुपपन्नाननुपर्यन्नदशेनमन्यच्छडुत इति | तावेता भागापवर्गी बुद्धिकता 
बुद्धावेव वर्तमाना कथं पुरुषे व्यपदिद्येते इति । यथा च जयः पराजया वा याद्धि षु ad 
मानः स्वामिनि व्यपद्श्यति स हि तत्फलस्य भाक्तेति | एवं नन्धमाक्षो बुद्धावेव वतेमाने 
पुरुषे व्यपदिश्येते ख हि तत्फलस्य भोक्तेति quita पुरुषाथों परिसमासतिबेन्धस्तदर्थाव- 
खायो माक्ष इति । पतेन ग्रहणधारणाह्दापाहतत्त्वज्चानाभिनिवेशा बुद्धौ वतमानाः gs 
ध्यारापितसञ्गावाः स हि तत्फळस्य भाक्तति ॥ १८॥ | 
| VYASA 

The nature of the knowable is now described :—‘ The knowable is 
of the nature of, &c.’ The quality of essentiality (Sattva) is of the nature. 
of illumination. Energy (Rajas) is cf the nature of activity. Inertia is of 
the nature of inactivity. These ‘qualities’ are capable of being coloured 
more or less by proximity to one another. They are ever evolving. They 
have the characteristics of conjunction and separation. They manifest . 
forms by each lending support to the others by proximity. None of 
these loses its distinct power into those of the others, even though each 
may exist as the principal factor of a phenomenon, with the others as 
subsidiary thereto. They take to the lines of different manifestations 
of power in objects of the same or of different classes. When anyone | 
of them is the principal factor of any phenomenon, the others show their 
presence in close contact. Their existence as subsidiary energies of the 


principal factor is inferred by their distinct and independent funetion- _ 


ing, even though it be as subsidiary qualities. Their powers.come into 
manifestation by virtue of the objects of the Purusa having to be. 
fulfilled. They bring about the fulfilment by mere proximity, acting — 
in the same way as loadstone. They follow along the line of the 
manifestation of one of them independently of any disposing cause. They 
are called by the name of Pradhána (primordial matter) This is styled 
the knowable. This it is that consists of the elements and the powers - 
of action, sensation and thought. It evolves as the elements, the subtle | 
and the gross Prithvi, &c. Similarly does it evolve as the powers of sen- 
sation, action and thought, the subtle and gross auditory and other 
powers. And this evolution is not purposeless, beginning as it does 
with a set purpose before it. The object of the "knowable" is of course 
the fulfilment of the objects of the Purusa, experience and emancipation. - 
Of these, experience consists in obtaining the knowledge of the nature of 
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the desirable and undesirable phenomena of the qualities ; which know 
ledge, however, does not recognize them as only the modifications of the 
qualities. Emancipation is the ascertainment of the nature of the enjoyer, 
the Purusa. Beyond the knowledge of these two there is no wisdom. 
And so it has been said:—‘‘And this one, however, having come to know 
the three ‘qualities’ to -be the actors and the fourth Purusa to be the 
actionless knower of their action, and knowing also the outputs of the 


‘qualities, not yet known, that are being presented to the Purusa, who is. 


of the same and not yet of the same class with them, no longer suspects 
the existence of any other wisdom | ~ 


Well, but how can either experience or emancipation, which being 
both of them the works of the Will-to-be live in the Will-to be alone, be 
predicated of the Purusa? As victory and defeat existing in the soldiers 
are predicated of their master, because it is he who enjoys the fruit 
thereof, so are bondage and freedom existing. in the Will-to-be alone 
predicated of the Purusa, because he is the enjoyer of their fruit. It is 
of the Will-to-be alone that the bondage exists until the object of the 
 Purusa is fulfilled; and it is the fulfilment of the object that is emanci- 
pation (Moksa). Similarly have perception, retention, judgment, rejection 
knowledge of realities and the distinction of unrealities their existence 
fastened on to the Purusa although they have their existence in the Will- 
to-be, because he is the enjoyer of their fruit.— 69. 

| |. VACHASPATI'S GLOSS. 

The presentation of objectivity is the cause of pain, and that has been described 
before. The author now describes the knowable:—'' The knowable is of the nature of 
illumination, &c.’ bisa quantum of essence (Sattva) as luminosity that is coloured by 
a quantum of inertia (támas) as weakness and by a quantum of disturbing energy 
(Rajas) as pain. Similarly may this be illustrated in the case of existences in which Rajas, 
&c., prevail. It is this that is intended to be said by, | 


another 


Purusa.’ -As it is said in the Veda:—‘One unborn is there who is red, white and black; 
she goes on giving birth to many similar children. One unborn Purusa follows her en- 
joying ; another unborn (Purusa) gives her up, having enjoyed all her enjoyables.—(Sveta- 
$vatara Up.) 

It is said of them that they manifest forms, by lending support to one another, inas- 
much as it is thus that the prithvi and other tattvas are evolved. Grant that. But inas- 
much as Disturbing Energy (rájas) and Inertia (timas) subserve the quality of Essenti- 


ality (sattva), when the latter brings about the production of the quiescent notion (santa - 
pratyaya), they too are the causes of the production and must as such possess the virtues | 
(that bring about the production) Such being the case, the same quiescent notion 

must be manifest even when the rájas and the támas are the principal factors as ig mani- - 


fested ir: the case of the equality of Essentiality being the principal factor, and not the 


A A aie 


SUE 


‘These qualities are capable of being coloured more or less by proximity to one i 


They have the characteristics of conjunction and separation ‘with and from the 
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disturbed and forgetful notions. For this reason the author says:—‘ None of these loses | 
its distinct power into those of the others, even though each may exist as the principal 

factor of a phenomenon, with others as subservient thereto.’ It may be that Rájas and | 
támas exist as subservient factors when the quiescent notion has to be manifested, but 
their energies are not merged into that of the other. The fact that the energies are not 
merged is to be inferred from the fact of the effects thereof not disappearing into each 
ether. Inasmuch as the quiescent, disturbed and forgetful effects are found along with 


_ the intensified manifestation of the several ‘qualities’, not being merged into the others, 


it is proved that the separate qualities of their energies are not destroyed by conjunction, 


Let that be granted. But if these energies are separate from one another and can- 
not be merged into the others, that it cannot be said of the ‘qualities’ that they can 
come together with the object of bringing about a single effect. Different energies are 
never found coming together to bring about a single effect. It never happens that 
thread, earth and straw should come together to produce a jar and such other things. To 
this he says in answer :—‘ They take to the lines of different manifestations of power 


in objects of the same and of different classes.’ Although the power of forming the mate- 


rial cause exists with reference to objects of the same class only and not with respect 
to others, the power of helping the cause to manifest as a particular effect does certainly 
exist in objects of different classes also. As to a cloth, straw does not possess the power 
of even helping the material cause in the manifestation thereof. It, therefore, cannot. 
come together with thread to bring about a cloth. They are spoken of as taking to the 
lines of different energies in objects of the same and different classes, because it is their 
nature to do so 

‘At the time of their being the principal factors':--When a divine body has to be 
generated, the quality of essentiality becomes the principal factor, and the qualities of 
disturbing energy (rájas) and inertia (támas) are subservient. It is for this reason that | 
these qualities show their antecedent closeness at the time of their not being the princi- 
pal factors, i. e, their modifications tend towards the immediate manifestation of the 
intended effects. . | | 

The words ‘principal factors’ are intended chiefly to signify the state of being. As 
in the aphorism of Panini, ‘The dual and the singular in case of two and one,’ the mean- 
ing is that in case of duality and unity, the dual and singular are to be used ; for were it 
not so, the words used would be ‘twos’ and ‘ones’ (in the plural n mher) l 

Well, but the question arises, that in the case of their being the principal factors of 
any phenomenon it is possible to posit their existence because they are then in manifesta- 
tion ; not so however when they are not in manifestation. What reason is then there to 
suppose that they do exist, when they are not in manifestation? For this reason‘he 
says :— Their existence as subservient energies, &c.’ Even though they are not in mani- 
festation, yet their existence as substances subserving the principal factor by helping 
it to bring about a particular effect is inferred by their functioning alone, inasmuch as. 
they do not possess the power of discriminating intelligently, the one from the other, and 
have the capacity of causing effect by coming together. They are, therefore, thus 
described mE | | 

Well but granting that the qualities have the power of bringing about the manifesta- . 
tion of effecta by coming together, how is it that they do bring about the effects. It is हि 
not necessary that whoever has the power must use it also. To show that this power 
does not stop in its action of causing the manifestation of effects, he says :—-‘ Their powers 
come into manifestation by virtue, &c.’ The meaning is that the ‘qualities’ cease to act 
only when all the objects of the Paruga have been fulfilied. It is only then that they do 
not produce effects | 
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The question arises that inasmuch as the qualities do not.confer any benefit upon 
the Purusa, how ean it be said that the fulfilment of the objects of the Purusa sets them 
into action. For this reason he says:—‘ They bring about the fulfilment by mere 
proximity 


But the question arises that virtue and vice being the evident disposing eauses of | 


the action of the ‘qualities’ why is it said that their powers come into manifestation by 
virtue of the objects of the Purusa having to be fulfilled? In answer to this he says :— 
‘They follow in the line of the manifestation of one of them, &e. Whichever of the 
three, whether the Sattva, the Rájas or the Tamas functions as the principal factor 
to manifest its effect, the others follow along its line without the existence of a disposing 
cause in the shape of virtue and vice. The same will be said :— 

“No disposing zause sets the Prakritis in motion; it removes the obstacles only, 
like the husbandman.”—3.28 

“These qualities" are called by the name of Pradhána-—this is the construction. 
They are called by the name of Pradhána, derived as the word is from the root y DHA, ‘ to 
maintain, meaning those by which the whole world is maintained. This is called ‘the 
knowable.' 

Having thus deseribed the nature of the qualities, now the author describes their 
effects : —' This it is that consists, &c.’ When itis proved that the effects exist in reality, 
it is apparent that everything evolves according to its own nature. Now he explains 
how it is of the nature of the elements and the powers of sensation, &c. ‘It evolves as 
the elements, &c.’ Now he introduces the portion of the aphorism. Its objects are ex- 
perience and emancipation, And this evolution is not purposeless, inasmuch as it sets 
in with a fixed purpose before it. | 


The author explains experience (bhoga):—' Of these, experience, &c.’ Pleasure and 
pain are the phenomena of the Will-to-be which is of the nature of the three qualities. 
It is the Will-to-be that modifies as these. Experience, however, does not consist in deter- 
mining their nature as qualities. For this reason he says :—' Whieh knowledge, however, 
does not recognize them as only modifications of the qualities.’ This has often bcen 
discussed. | 

The author explains emancipation. ‘The ascertainment of the nature of the enjoyer.' 
The radical meaning is that by which it is separated from something (Apa v rij, vavga). 

Now he explains the non-existence of any other purpose :—‘ Beyond the knowledge 
of these two there is no other wisdom, And so it has been said by Paüchasikhá :- And 
this one however, &c.’ . | 


| The question now arises that experience and emancipation being both the modifica- 
tions of the Will-to-be and as such having their being in the Will-to-be, how is it that they 
are predicated of the Purusa, who is not their cause and in whom they do not live? For 
this reasons he says :—“ Well but how can either, &c." It has been said that the Purusa 
is the enjoyer, and the subject will be discussed further besides, In reality, however, 
it is by the Will-to-be alone that the object of the Purusa is fulfilled. It is by this des- 
cription of the nature of the relationship of the Purusa to experience and emancipation, 
that the nature of the relationship of the Purusa to perception, &c., should also be known. 
But of these perception is the knowledge of an object such as itis. The memory there- 
of is retention. Judgment consists in discovering the particular differential of the 
precepts. Rejection means the removal by reasoning of the untrue facts that have entered 
the mind. The knowledge of realities consists in coming to a conclusion by ~jadgment 
and rejection. The knowledge of the things to be rejected and accepted, preceded by the 
knowledge of the realities. is the distinguishing of the unrealities.—8 
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विशेषाविशेषलिङ्गमात्रालिङ्गानि गुणपर्वाणि ॥१९॥ 
विशेष Visesa, specialised. अविशेष Avidesa, unspecialised. लिङ्गमा Linga-mátra, 
undifferentiated phenomenal. wiegri% Alingani, and the noumenal we Guya, 
of the qualities, प् शि Parvani, stages. 

I9. The Specialised, the Unspecialized the Undif- 
ferentiated phenomenal and the noumenal are the stages 
of “ the qualities."—70. 

हृद्यानां तु शुणानां स्वरूपभेदावधारणाथेमिद्मारभ्यते । विशेषाविशेषलिङ्मा- 
त्रालिडुगनि गुणपवाणि । तत्राकाशवाय्वग्न्युदकभूमया भूतानि शब्दस्पशेरूपरसगन्धत- 
न्मात्राणामविशेषाणां विरोषाः । तथा श्रोत्रत्वकचक्षजिह्ााप्राणानि बुद्धीन्दियाणि । वाक- 
पाणिपादपायूपस्थानि क्रर्मन्दियाणि । एकादश मनः ख्वार्थमित्येतान्यस्मितालक्षणस्या- 
विशेषस्य विरोषाः | गुणानामेष षाडशको विशेषपरिणामः | षडविशेषाः तद्यथा wea 
न्मात्रं स्पदातन्मात्र रूपतन्मात्रं रसतन्मात्रं गन्धतन्मात्रं चेति | पकद्वित्रिचतुष्पञ्चलक्षणा 
शब्दादयः पञ्चाचिरोषाः । षष्ठऱ्चाविरोषाऽस्मितामात्र इति । पते सत्तामात्रस्यात्मत्ञे 
महतः षडविरोषपरिणामाः | यत्तत्परमविरोषेभ्यो feast महत्तत्त्वं तस्मिन्न ते सत्ता- 
मात्रे महत्यात्मन्यवस्थाय विवृद्धिकाष्ठामनुभवन्ति | प्रतिसंखुज्यमानाइच तस्मिन्न व सत्ता- 
मात्रे महत्यात्मन्यघस्थाय यत्तान्निःसत्तासत्तं निःसद्सन्निरसदव्यक्तमलिङ्गं प्रधानं तत्मति- 
यन्ति | uw तेषां fears: परिणामा निःसत्तासत्तं चालिङ्गपरिणाम इति । अलिङ्काच- 
erat न पुरुषार्थो हेतुनालिङ्गावस्थायामादै! पुरुषार्थता कारणं भवतीति | न तस्याः 
पुरुषार्थताकारणं भवतीति । नासो पुरुषार्थङ्तेतिनित्याख्यायते | त्रयाणां त्ववस्थाविशेषा- | 
TAA पुरुषार्थता कारणं भवति। स art हेतुनिमित्तकारणं भवतीत्यनित्याख्यायते। 
गुणास्तु सर्वधमानुपातिनोा न प्रत्यस्तमयं तेनापजायन्ते | व्यक्तिभिरेवातीतानागतव्यया- ` 
गमवतोभियु णान्वयिनीभिरुपजननापायधर्मका इव प्रत्यवभासन्ते । यथा देवदत्तो दरि- 
द्राति । कस्मात्‌ | यतेएऽस्य श्रियन्ते गाव इति | गवामेव मरणात्तस्य दरिद्राणं न स्वरूपहा- 


नादिति । समः समाथिलिङूमात्रमलिङ्स्य प्रत्यासन्न तत्र तत्संसृष्टं विविच्यते क्रमान- - ` 


Raa: । तथा षडविरोषा लिडुमात्र संसृष्टा विविच्यन्ते परिणामक्रमनियमात्‌ | तथा 
तेष्वविरोषेषु भूतैन्दरियाणि संस्ष्टानि विविच्यन्त | तथाचोक्तं पुरस्तान्न विरोषेभ्यः परं 
तर्वान्तरमस्तीति विशेपाणां नास्ति तत्त्वान्तरपरिणामः । तेषां तु घमळक्षणावस्या परि 


णामा व्याख्यायिष्यन्ते ॥ १९ ॥ 
VYASA. | | 
This is composed for the purpose of ascertaining the differences of 
nature shown by ‘the qualities’ which constitute the ' knowable The 
Specialized, the Unspecialized, the Undifferentiated Phenomenal and the 
Noumenal are the stages of ' the qualities 
Here the elements known as Akisa (ether) Vayu (Invisible 898), . 
ejas (Steam or visible gas) Apas (liquid) and Prithvi (solid) are the- 
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specialized ‘modifications of the unspecialized soniferous, tangiferous 
lumniferous, gustiferous and odoriferous measures thereof (the tanmátras 
the subtle elements) | 


Similarly are the powers of sensation (hearing, touch, sight, taste - 


and smell, the powers of action (speech, grasp, position, execution and 
generation) the eleventh Manas, which has all these as its sphere, the 
specialized modification of the unspecialized modification of the principle 
of egoism. Thus sixteen-fold is the specialized modifications of the quali- 
ties. Six are the unspecialized modifications and these are soniferous, 
the tangiferous, the lumniferous, the gustiferous and the odoriferous 
‘ultimates’ the tanmátras. These five unspecialized modifications, the 
soniferous and the others, possess respectively one, two, three, four and 
five of the qualities of sound, &c. The sixth unspecialized modifieation 
is the Pure Egoism. | 
| These six are the unspecialized modifications of Pure De-ness, the 
Great Principle, the Maha Atma. This Great Reality is the Undifferen- 
tiated Phenomenal Stage beyond the Unspecialized. In the Great Principle 
of Pure Be-ness do these live and grow up to their highest capacity. On 
involution they pass back into that state of Pure Be-ness, the great princi- 
ple; and thence they pass into the state which neither IS, nor yet IS 
NOT, that in which it exists and yet does not; that which is Real, the 
Unmanifested, the noumenon, the background of all. This .is their 
undifferentiated phenomenal modification ९ and that which neither IS nor 
yet IS NOT, is the noumenal modification. The objects of the Purusa 
are no cause of the noumenal state. That is to say, the fulfilment of the 
objects of the Purusa does not act as the cause of manifestation with 
reference to the noumenal state, in the beginning. The fulfilment:of the 
objeets of the Purusa is not, therefore, the reason of the existence of the 
cause. For the reason that it is not brought into existence by the Purusa’s 
objects it is said to be eternal. As to the three specialized states, the 
fulfilment of the objects of the Purusa becomes the cause of their mani- 
festation in the beginning. And because the objects of the Purusa 
become the cause of their manifestation, they are said to be non-eternal. 
The ‘qualities,’ however follow, up all these characteristics. They are, 
therefore, -neither born nor disappear at each stage. They only appear as 
it were possessed of the characteristics of birth and death, because their 
individual phenomena in which they of course are present, are possessed. 
of the characteristics of dissolution and birth with reference to their past 
and present, &c. As (when we say) “ Devadatta has become poor,” Why ? 
Because all his cattle are dead. The dcath of his cattle has caused his 
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poverty and not the destruction of hisown substance. This is an analo- 
gous conception 

The Undifferentiated phenomenal (Litiga) is the next after the Nou- 
menal(Alihga) It exists therein as the same substance, and is distin- 
guished from that, because the law of the order of appearance is invisible. - 

Similarly, the six unspecialised modifications. have their being 
in the undifferentiated phenomenal and are distinguished from that by the 
order of evolution being inviolable 

Similarly are the elements and the power of sensation having their 
beirg in these unspecialized modifications, distinguished from them. 
And it has been said before that there is no other tattva appearing in suc- 
cession after the specialized modifications. Their modifications consist of 
the characteristic (dharma) the secondary quality (laksana) and condition 


(avasthá, accident), 'lhey will be described.—70. 
_ VÁCHASPATI'S GLOSS. x 

It is for assertaining the different modifications of the ‘qualities’ that go to make 
up the knowable that this is composed :— 

“The specialized, the unspecilized, the undifferentiated phenomenal and the nou- 
mena] are the stages of qualities." 

. “Tke specialized :"—The unspecialized modifications are those that are free from. 
the specialities which may be described as the quiscent, the disturbed and the forgetful. 
The specialized modifications are their outcomes only. They do not evolve further 
tatvas. 

He describes them:—“Here the elemonts found, &c." They are enumerated here 
in the order of their manifestation 

The powers of sensation and thought are the specialized modifications of the unspe- 
cialized principle of egoism, with the quality of essentiality (sattva) as the principal 
factor. The powers of action are the modifications of the R&jasic form of that principle. 
The Manas is of the nature of both and should be considered as possessing both of these 
as the principal factors. Here the five tanmátras are the effects of the Will-to-be (bud- . 
dhi) because they are the unspecialized modifications, just like the principle of egoism. 
Non-specialization consists in being the cause of further modifications. 

Having enumerated the tanm4tras and the principle of egoism as the unspecialized 
modifications, now he enumerates the specialized :—‘ This is the sixteenfold, &c.' Then he 
enumerates the upspecialized :—“ Six, etc." Next he illustrates by putting them to- 
gether :—“ And these are, &c." The latter is in each case qualified by the former. The 
‘smell vibration’ has by nature five secondary qualities. The taste vibration has by 
nature four; the lumniferous three, the tangiferous two, and the soniferous has but one 
secondary quality, namely, the sound 

Well of what are these six modifications or effects? He says :—' They are the modi- 
fications of PURE BE-NESS. That which is capable of fulfilling the objects of the 
Purusa IS. Its state is signified by BE-NESS, Pure means limited by that alone. This 
is the Great Principle, the Mahattattva. The meaning is that whatever of work is there 


. for fulfilling the objects of the Purusa, whether it appears in the shape of the enjoyables 


of sound, &c., or in the shape of the discrimination of the distinction between the Purusa 
and Sattva (consciousness and the Essence of Obiective matter), all has its end in the 
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shape of the discrimination of the distinction between the Purusa and Sattva (conscicusness | 


and the Essence of Objective matter), all has its end in the Great Principle of the Will-to- 
be. This is described as the Atma, with the object of denying its smallness by showing 
that it constitutes the very nature, the very being of all modifications. This is the first 
modification of the Prakriti. It is a real modification, not a mere unfoldment therof. 


“Beyond the undifferentiated means divided off from it in time with reference to - 


the other objects which are nearer to it in time, i.e., the unspecialized. This is the Maha- 
tattva, the Great Principle of the undifferentiated Phenomenal. In tha Great Principle 
of Pure Be-ness lives the determining energy of all further phenomenal modifications, 


that is the unspecialized phenomena, because it is proved that they possess the capacity 


of effecting the fulfilment of the objects of the Purusa, possessed as they are of real 
existence. There they grow to their highest capacity of growth, i.e., reach that state. 


As to the modifications in succession of the specialized modifications of the unspecialized 
ones, these further modifications are characteristic secondary quality and condition 


This is the end of their growth, i.e., of their further modifications 


Having thus described the order of evolution, now he describes the order of involution. | 


Involution means passing into latency into the antecedent modification, the determining 
cause of its existence, its Atma (self). The Unspecialized modifications into which the 


Specialized ones have already become latent, pass back in their turn into the Pure Be-ness, 


the Great Mahatattva. Thence the Unspecialized modifications along with their Mahat 
modification pass back into the Unmanifested. It is called Alinga, the Noumenal, because 
beyond this do the phenomena pass into lateney. "This is the final state of lateney of the 
phenomenal world. “ That which neither IS nor yet IS NOT” is a description of this state. 
Its existence consists in its possessing the capacity of effecting the fulfilment of the 
objects of the Purusà. Non-existence means want of capacity to be taken into account, 
to force itself upon attention. It is so described, as, being beyond both thése states of 
existence and non-existence. This is the meaning. The state of the equipoise of the 
three qualities of Essence, Inertia, and Energy is nowhere of use in fulfilling the objects of 
the Purusa. It, therefore, does not exist as such. On the other hand, it does not admit of 
being rejected as non-existent, like the lotus of the sky. It is, therefore, not non-existent, 

Grant that. But the principles of Mahat, &c., exist as such in the state of the 
unmanifested also, because nothing that exists cam be destroyed ; and if it is destroyed it 
cannot be born again, because nothing that does not exist can be born. It follows, there- 
fore, that the principles of Mahat, &c., existing in the state of the unmanifested, that state 
also can effect the fulfilment of the objects of the Purusa. How then can it be said 
thatthe unmanifested is not possessed of existence? For this reason he says :—‘ That 
in which it exists and yet does not exist, This means that the cause exists in that state 
but not the effect as such. Although the effect exists in the cause in posse, yet it is 
incapable of performing its function of fulfilling the object of the Purusa. . It is, therefore, 
said to be non-existent as such. | 

Further he says that this cause is not of the nature of a hare's horn :—'* That which 
is real (not asat, non-existent). It is beyond the state of non-existence, that is, of the 
existence of the effect only as such. If it were like that, then it would be like the lotus 
of the sky and no effect would follow from that. 

Having described what takes place in the case of every manifestation, now he 
summarizes :— This is their undifferentiated, &c.’ ‘This’ refers to what has gone im- 
mediately tefore. The states of existence from the undifferentiated Phenomenal down- 
wards are impermanent, because they have been brought into manifestation by virtue 
of the objects of the Purusa having to be fulfilled. The noumenon, however, is permanent, 
because it has not been brought into being by the objects of the Purusa. The author 
- desoribes the cause :—' The objects of the Puruga are no cause, &c,’ 
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How is it, however, that the objects of the Puruga are no cause? He says :—' That 
is to say, &c.’ By using the words,‘ does not act as the cause,’ he indicates, the know- , 
ledge of the nature of the principle under discussion. This is the meaning. The fulfil- 
ment of the objects of the Purusa may be understood to be the cause with reference to 
the noumenal state, if that state bring about the enjoyment of sound, &c., or manifest 
the discrimination .t the distinction between consciousness and Objective Existence. 
If, however, it didi +¢ there would be no equipoise. For this reason the objects of the 
Purusa are not understood to be the cause ofthe noumenal state. Hence the fulfilment | 
of the objects of the Purusa is not the cause of the noumenal state. This he sum- 
marizes :—‘ For the reason thatit is not brought into existence, &c, The word ITI in- 

_ the text means, ‘for the reason that. He describes non-eternity :—'** As the three 
states, i.e., the undiflerentiated phenomenal, fle unspecialized and the specialized.” | 

Having described the nature of the stages, now he describes the nature of the ' quali- 
ties,’ :—' The qualities, however, &c. Then he gives an illustration :—‘ As for example, 
Devadatta becomes poor.’ | 

The meaning is that when the entirely different phenomena of the rise, increase 
and decrease of his bovine wealth cause the rise and fall of Devadatta to be inferred, 
what need. then be said of the appearance and disappearance of individual phenomena 
which although different from the “qualified " themselves, are yet of their very nature 
and not altogether different from them. | a" | | 

The question now is whether the order of manifestation is alterable. The answer 
is,‘ It is not.’ ‘The undifferentiated phenomenal is tho next after, &c.’ The seeds 
of Nyagrodha are not certainly capable of putting forth at once the full-grown, thickly- 
set tree of Nyagrodha capable of protecting from the fierce heat of the sun with the 

thick setting of its leaves, twigs, branches and body. The tree comes out only gradually 
in the ordered appearance of shoots, leaves, body and branches, brought about by 
vontact with earth, water and heat. Here too must, therefore, be established an order 
of appearance proved to exist both by reason and authority. 

How have the elements and the powers of sensation and action their origin in. the 
unspecialised modifications? It has been said before in the Commentary to this very 
aphorism. 

Now he says why the further modification of the specializeds modifications into 
other principles has not been spoken of. ‘There isno other appearance in succession 
after, &c.’ Are the specialized modifications then quite unchangeable? If so, they must 
be permanent. For this reason he says :—-‘Their modifications consist of the charac- 
teristic, &0.'--- 9, 

SUTRA 20, 


` SET इशिमात्रः शुद्धोऽपि प्रत्ययानुपश्यः ॥२०॥ 

zet Drastá, the seer. gf: Drisi-mátrab, consciousness only. sg: Suddhah, 
pure. अपि Api, even though. sem Pratyaya, by imitation. wyma: Anupasyab, 
cognizing ideas. m | 

20. 'The seer is consciousness only; even though 

pure, he cognizes ideas by imitation.—7]. 

व्याख्यातं हृश्यमथ AS: स्वरूपावधारणाथेमिद्मारभ्यते । द्रष्टा दृशिमात्रः शुः 
द्वोऽपि प्रत्ययानुपश्यः | हृशिमात्र इति हक्शक्तिरेव विशेषणापरामृष्ट त्यर्थः | स पुरुषा 
बुद्धेः प्रतिसंवेदी स बुद्धेने सरूपा Te er विरूप इति । न तावत्सरूपः | कस्मात्‌ | 
ज्ञाताज्ञातविषयत्वात्परिणामितोदि बुद्धिस्तस्याइच विषया गवादिघटादिकच aa- 
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तइ्चेति परिणामित्वं दशयति । सदाशातविषयत्वं तु पुरुषस्यापरिणामित्वं परिदीपयति । 
कस्मात्नहि बुद्धिषच नाम पुरुषविषयइच स्यादणुहीता ग्रहीता चेति सिद्धं पुरुषस्य सदाशात- 
विषयत्वं ततश्चापरिणामित्वमिति। किंच पराथ gig: संहत्यकारित्वात्स्वार्थः पुरुष इति | 
तथा सवीथाध्यवसायकत्वात्रिगुणाबुद्धिर्त्रिगुणत्वाद्चेतनेति | गुणानां तूपद्रष्टा पुरुष 
इत्यता न सरूपः | अस्तु तहि विरूप इति नात्यन्तं विरूपः कस्माच्छुद्धोऽप्यसौ प्रत्यानुप- 
शयो यतः प्रत्ययं बाद्धमनुपश्यति तमनुपश्यन्न तदात्मापि तदात्मक इव प्रत्यवभासते | 
तंथाचाक्तम्‌ | अपरिणामिनी हि भोक्तराक्तिरप्रतिसङकमा च परिणामिन्यथ प्रतिसङक्रा- 
wa तद्वत्तिमनुपतति | तस्याइच Smeg पग्रहरूपाया बुद्धिवृत्तेरनुकारमात्रतया F- 
द्िवृत्त्याऽविशिष्टा हि ज्ञानवृत्तिरित्याख्यायते ॥ २० N 
VYASA. . 
The knowable has been described. Discussion is now begun with 
the object of describing and ascertaining the nature of the seer (knower) 


‘ The seer is consciousness only : even though pure, he cognizes ideas by . 


Imitation 


' Consciousness only’: This means that he is nothing other than. 


the power of becoming conscious ; that is to say, he is not touched by the 
qualities. This Purusa cognizes the Will-to-be by reflex action. He is 
neither quite similar nor quite dissimilar to the Will-to-be (buddhi). 
‘He is not quite similar Why? The Will-to-be having for its sphere 
of action objects known, and not yet known, is of course changeful. 
The changefulness is shown by its objects, such as the cow and the 


jar, &c., being both known and unknown. The fact, however, that the 
sphere of consciousness is always the Known, renders it plain that con- 


sciousness is not changeful. How? It never happens that the Will-to- 
know becomes the sphere of consciousness both when it takes in some 
notion and when it does not. Hence it is proved that the Known is 
always the sphere of the Purusa. Thence the unchangeability of the 
Purusa is shown. Further the Will-to-be exists to fulfil another's object, 
bringing as it does more than one phenomenon together into itself, for 
the purpose of presenting them to the Purusa. The Puruga, however, 
has his own object before it 

Besides the Will-to-be is. the underlying determinative energy of 
all objective phenomena, and is as such of the nature of the qualities 
‘ It is, therefore, non-intelligent. The Purusa, however, is the seer of the 
qualities by proximity. For these reasons he is not similar. 

Well then let him be dissimilar. To meet this he says :—‘He is 
not quite dissimilar.” Why? ‘Even though pure, he sees the ideas 
after they have come into the mind.’ Inasmuch as the Puruga cognizes 
the ideas as the Will-to-be seized of consciousness is transformed into 
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| them, he appears by the act of cognition to be as it were the very self — 
| ofthe Will-to-be, although in reality he is not so. As it has been 
| said :—' The power of the enjoyer is certainly unchangeable, and it does 
not run after every object. In connection with à changeful object 
it looks asit were being transferred to every object, and imitates its 
modifications.’ | 


f | And when that modification of the Will-to-be assumes the form 
of consciousness by which it is coloured, it imitates it and looks as 
if it were a maimfestation of consciousness unqualified by the modifica- 
i tions.of the Will-to-be. It is accordingly so spoken of.—7l. 


j^^ | | VACHASPATI'S GLOSS. 


Tha knowable has been described; the discussion for the ascertainment of the 
nature of the seer is now begun :—' The seer is consciousness alone; even though pure, . 
he cognizes ideas by imitation. He explains it — Consciousness alone, not touched by 
a modifying characteristics.’ By this the object of using the word only or alone is shown. 


| . Well, if it be so, if the power of the seer be free from all the attributes of sound, &c., 
| - they would not be known. Nothing that is not touched by the act of seeing, can be 
j knowable. For this reason he says :—‘ That Puruga, &e.' The passing of the reflection 

| of the Puruga into the mirror of the Will-to-be is the knowing ०१ the Will-to-be by the 

| " Puruga by reflex action. It is thus that sound and touch, &c., are known by the Will-to- 
be which has received into itself the reflection of the Puruga. And it is thus that they 
become the knowable. 


Well, if this be so, why should not consciousness and the Will-to-be be considered 
to be really one in nature? What is the use of this reflection of the Puruga into 
the Will-to-be ? For this reason he says:—' He is not similar to the Will-to-be.’ In- 
asmuch as in the case of, dissimilarity it would be difficult to account for reflection, 
itis further said:--‘Nor is he quite dissimilar.’ Of these he denies similarity :—' He 
isnot quite similar, &.’ Then he asks the question :—‘ Why ?' He gives the answer 

with grounds:—‘ The Will-to-be having for the sphere of its action, &c.’ Inasmuch as 
(the Will-to-be is changeful it is dissimilar. When it assumes the shapes of sound, &c., 
‘then its sphere becomes instinct with sound, &c.,.and thus becomes known. If it has not 
taken up the forms of sound, &c., then they remain unknown. Hence the Will-to-be which 

. takes up the forms of sounds, &c., only sometimes is changeful. And the statement is so 
made :—' The Will-to-be is changeful because it is the sphere of both the known and the . 

i yet unknown, like the sense of hearing, &c | 


As tothe dissimilarity of the Purusa with the Will-to-be, it is proved by the op- 
posite reasoning :—' The fact, however, that the sphere of consciousness is always the 
known, &e." | 

Well, but if the known is alwaysthe sphere of the Purusa, then he can never be 
absolutely free (kevail. With this in view he puts the question :—' How ?' The answer 
is :— It never happens that the Will-to-be becomes, &c.’ A 

Inasmuch as it is possible that in the state of the restraint of mental faculties, 
the Will-to-be and the absence cf actual cognition might co-exist it is said with the 
object of indicating contrariety :—' because the sphere of consciousness both when, &c.' 

The first copulative signifies that the Will-to-be must be the sphere and the other 
shows the contrary state. The statement of the reasoning will stand thus:—The Purusa 
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never changes, because he is the constant factor in the phenomena of knowledge, in the 
outgoing mental state and the state of the Cognitive trance. That which.is changeful 
cannot be the constant factor in the phenomena of knowledge, as the power of hearing, 
&c. This inference is by the canon of difference 


He mentions another contrary characteristic also :—* The Will-to-be fulfilling as it. 


does the objects of the Purusa by means of the residua of the afflictions and actions and 
the objects and powers of sensation, &c., coming together into it, exists for the purpose 
of another’ The statement of the reasoning is thus:— The Will-to-be exists for the 
purpose of another, because its work is fulfilled by bringing together into itself various 
objects such as beds, seats and toilet powders, &e 

He says that the Purusa is not like that :—‘ The Purusa, however, has its own 
object before it.’ All is made for the Puruga, The Purusa is not designed for any other. 
This is the meaning | 

He states another contrary characteristic :—* Because the Will-to-be is the underly- 
ing characteristic, &c.' The Will-to-be determines the nature of alk objects, as it is being 
transformed into their respective forms, Further, all these are the modifications of the 
three qualities of Essence, Energy and Inertia. For this reason the Will-to-be is proved . 
to possess the three qualities by nature. Hesays that ‘the Purusa is not such.' ‘The 
Purusa, however, is the seer, &c.’ The meaning is that he sees by reflection into it, not by — 
oeing transformed into the forms of the objects (like the Will-to-be). He summarizes :— 
‘For these reasons, &c.’ The result of the reasoning being that he must be dissimilar, it 
is added that he is not altogether dissimilar. Why? Because (heaving been reflected 
into the mind) he sees the ideas by imitating the modifications of the Wi'l-to-be. The 
way in. which this happens, has been described in the aphorism: “ Identification with 
modifications elsewhere,”—I. 4 

So also has it been said by Paíchasikha:—' The power of the knower is certainly 
unchangeable. The power of the knower means the self (Atmá.) And although for this 
very reason it does not in reality change with the modifications of the Will-to-be, it as it 
were follows the modifications of the Will-to-be, resting as it does in each object that 
comes into the changeful mind. 

The question arises, How is it that it looks as it were running after every object, 
although it, asa matter of fact, does not do so. Further how does it follow the modi- 
fications of the mind, ‘when it does not modify itself? For this reason he says :—‘ Inas- 
much as the Purusa cognizes, &c. | 

“ Seized of consciousness ” :—This means having been coloured by contiguity. What- 
ever form the Will-to-be is transformed into, is as such coloured by consciousness. The | 
Will-to-be is said to be ‘seized of consciousness’ when each transformation of it is as 
such coloured by consciousness. This. is the meanirg. Although the moon is not as 
. a matter of fact transferred into pure water, yet inasmuch as its reflection passes into 
water, it is as it were transferred into it. So also, the power of consciousness, although | 
not actually transferred into the Buddhi, yet it is, as it were, transferred into it, because 
it is reflected into it. By that fact consciousness becomes, as it were, of the very nature 
of the Will-to be. It accordingly follows the modifications of the Will-to-be. This ex- 
plains the words ‘by imitation. It is said it cognizes by imitation asit cognizes by 
following the modifications of the Will-to-be.—20 


Sitra 2ı 


तदर्थं एव दृश्यस्यात्मा asd 


Tad, his, s: Arthah, purpose. wå: Tadarthah, for his purpose, 
gua Dris asya, of the knowable. आत्म Atma, being, existence 
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2l. For his purpose only is the being of the * know- 
able.'—72. 


_ तदर्थं एव हश्यस्यात्मा | हृरिरूपस्य पुरुषस्य कमेरूपतामापन्नं दृश्यमिति तदर्थ 
फव हद्यस्यात्मा भवति । स्वरूपं भवतीत्यर्थः | तत्स्वरूपं तु पररूपेण प्रतिळब्धात्मर्क 
भागापवगौर्थतायां कृतायां पुरुषेण न uua इति । स्वरूपहानादस्य नाशः प्रातो नं तु 
विनश्यति ॥ २१॥ 


VYASA. 


The knowable comes out as the object of the Purusa appearing as 
an act of consciousness. For his purpose only, therefore, is the being 
of the knowable. The meaning is that it possesses the nature it does, 
for that purpose, Its nature, however, depending as it does upon another 
for its existence as such, is not cognized by the Purusa when the objects - 
of achieving the puposes of enjoyment and emancipation are over. This 
would seem to imply that itis destroyed, because what constitutes its 
very being is thus done away with. But it is not destroyed.—72 


VACHASPATI'S GLOSS 


Having described the nature of the knower and the knowable, now he says that the 
knowable exists for the knower, showing as this does in part the relationship existing 

between the two, the rélation, that is to say, of the lord to his possessions. ‘For this 
purpose only is the being of the knowable, He explains it :—' The knowable comes out 
as the object of, i.e, being enjoyable by the enjoyer, the Puruga, appearing asan act 
of consciousness, For this reason the existence of the knowable is for his purpose only, 
i.e., for the purpose of the knower alone, and not for the purpose of the knowable. 

(The word translated here as the being is in the original Atm, the self. Hence arises 
the question, How can the self exist for the self?) For this reason he says :— Possesses 
the nature it does for that purpose. This is the meaning:—The knowable being of the. 

. very nature of pleasure and pain, is the enjoyable. Pleasure and pain which consist in 
being of the same elass with the then prevailing mental habit, are in reality put up 
as such for his purpose only. The objects also such as scund, &c., cause pleasure and 
pain only because they also are of the nature of the knowable. And it is not themselves 
that are to be pleased or pained, because in that case these modifications would act as 
contrary to themselves. By the canon of residues, therefore, the power of conscious- 
ness only can be opposed or favoured. Therefore the being of the knowable is for the 
purpose of the Purusa only and not for the purpose of the knowable itself. - 

It is because the being of the knowable is for the purpose of the Purusa and not 
for the purpose of the knowable, itself, that its nature acts to that purpose ‘until that 
purpose of the Purusa is achieved ; and ceases to act when that purpose has been achieved. | 
For this reason he says :—‘Its nature, however, &c.’ In itself the knowable is unintelli- 
gent. It is ensouled by another, by consciousness which is the nature of the self. “ En- 
souled by consciousness” means that its nature as such is informed thereby. When 
enjoyment and emancipation have been achieved, it is no longer seen by the Puruga. 
Enjoyment is the experience of sound, &c,, as pleasure and pain, &c. Emancipation is 
the direct knowledge of the distinction between the Purusa and Objective Existence 
(Sattva) The Will-to-be is unintelligent and by itself does not know either. It is 
only by the reflection of the Purusa into itself that it does so. The enjoyment and 

i8 


38 . PATANJALI'S YOGA. 


the direct knowledge of the distinct nature of the Puraga and Objective Existence, belong 
therefore to the Purusa Himself. Thus when the enjoyment and emancipation of the 
Purusa have been achieved, the purpose of the existence of the knowable no longer re- 
mains. The enjoyment aud emancipation have no longer to be achieved. Hence it has 
been said:—‘ When the object of achieving enjoyment and emancipation has been 
achieved, &c | 
In this connection he raises a doubt :—'It would follow, &c.’ and refutes it:—‘ But 

it is not destroyed.'—72. | 

Sütra 22 


कृतार्थ प्रति नष्टमप्यनष्टं तदन्यसाधारणत्वात्‌ ॥२२॥ 


sà Krita-artham, whose objects have been achieved, sfà Prati, to him. 
wey, Nastam, destroyed, wi Api, although, wey Anastam, not destroyed. तह 
Tad, from that. we Anya, to others, reram. Sadhfrapatvat, being common, | 
owing to commonness, | 


22. Although destroyed in relation to him whose 
objects have been achieved, it is not destroyed, being 


common to others.—73 

कस्मात्‌। EST प्रति नष्टमप्यनष्ट' तद्न्यसाधारयत्यात्‌ | छताथमेकं पुरुषं प्रति 
हृद्यं नष्टमपि नारां प्राप्तमप्यनष्ट तंद्न्यपुदषसाधारणत्वात्‌। कुशल quu प्रति नाइां प्राप्त- 
मप्यकुशलान्पुरुषान्प्रति न कृताथेमिति तेषां हदोः कमेविषयतामापन्न लभत एवं पररुपे- 
णानात्मरूपमिति | अतश्च wad नशक्तत्योनित्यत्वादनादिः संयागा व्याख्यात इति । 
तथा चाक्तम्‌। धर्मिणामनाद्संयागाद्धममात्राणामप्यनादिः संयोग इति ॥ २२॥ 


a 


VYASA. 

Why is it not destroyed? ‘ Although destroyed in relation to him 
whose objects have heen achieved, it is not destroyed, being common to- 
others” than him. Even though destroyed, i.e., passed into annihilation, 
in relation to one Purusa, whose objects have been achieved, it ië not 
destroyed in reality, because it is common to other Purusas beside him. 
Although itis destroyed to the Purusa who has attained wisdom, it is 
not destroyed in relation to the Purusas who have not attained wisdom, 
६8 it has not done its duty by them yet. It is, therefore, still related to 
them, as an object of the act of consciousness, and is as such of course, 
ensouled by them into form. | 
| This further explains the eternal conjunction of the indestructible 

energies of the knower and the knowable. As has been said :—The 
characterised being eternally conjoined, there is eternal conjunction of 
mere characteristics also. — 73 | | 


VACPASPATTS GLOSS 


But becoming altogether unperceivable as it does, how is it that it is not destroyed ? 
Forestalling tuis objectir™ he asks the question, ‘Why is it not destroved ?' and answers 
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by the aphorism :—‘ Although destroyed in relation to him whose objects have been 
achieved, &c.’ The Puruga whose objects have been achieved, is so spoken of here. Even 
though destroyed in relation to him, it, the knowable, is not really destroyed, because 
it is common to all the other Purugas, whether they be the wise ones or the unwise 
ones. He explains :—‘ Even though destroyed, in relation, &c. Destruction means dis- 
appearance. The knowable, however, is not destroyed, being common to all the other 
Purugas. Consciousness is the nature of the self which is beyond the knowable. It is 
by that, that the knowable is ensouled. That is known in the Sruti, Smriti, Pur&ápa 
and Itihása as the Unmanifested, One without parts, not dependent upon anything else, 
pervading, eternal, possessing the energy of all the effects in the world. lt does not 
become the object of knowledge to the wise man the act being contrary to his nature. It is, 
however, seen by the unwise, and is not therefore non-existent. Colour is not seen by 
the blind man ; it does not, therefore, cease to exist, being visible toa man with eyes. 
Further, there is not one Purusa only like the Prakpiti. That there are more Purusas 
than one is proved by differences of life, death, pleasure and pain and evolution and 
emancipation. Astothe Vedic texts which speak of the unity of the Purugas, they are 
contrary to other authoritative knowledge; they also can somehow be reconciled by the 
abse nce of difference of time and place and by devotion, Further, the Vedic texts them- 
selves lay down clearly that the Prakriti is one and that the Purugas are many. Thus 
the text :—“ One unborn is there, who is red, black and white; she goes one giving birth 
to many children. One unborn Puruga follows her enjoying; another unborn Puruss gives 
her up, ,having enjoyed all her enjoyables.”--(Svetasvatara Upanigad). The aphorism 
under discussion explains only the meaning of this text. 4 


Inasmuch as the knowable, although destroyed in relation to one, exists in relation 
to another Purusa, the powers of seeing (consciousness) and being seén (the knowable) | 
are permanent,and the eternity of their conjunction is hereby explained. The author 
states the concurrence of the ‘Agamis with this position:—'As it has been said. The 
‘characterized,’ i.e. the qualities are in eternal conjunction with the selves (the átmás). 
Hence their conjunction with the characteristics, i. e., the phenomenal state of Mahat, &c., 
is also eternal. Although the conjunction of the Mahat, &c., with each one of the Purugas 
has an end, notwithstanding its having had no beginning, yet the conjunction of all of 
them with the Mahat, &c., has no end, as these are common to all, It is for this reason 
that the words used are ‘characteristics only.’ The author shows the generic qualities . 
pervading all the phenomena of that class by using the word “only.” Itis for this — 
reason that although the conjunction of one Puraga with one manifestation of the prineiple 
of Mahat has ceased to exist, the conjunction of another Puruga with another manifesta- 
tion of the Mahat has not become a thing of the past. It has, therefore, been spoken of 
as ever-present (Nitya).—22. | 


Sütra 23 


स्वस्वामिशक्त्योः स्वरूपोपलाब्धिद्देतुः संयोगः ॥२३॥ 


w- Sva, of being owned. स्वानि Svámi, of owniñg. mr Saktyob, of the 
powers of both, स्वरुप- Svarüpa, of the natures, wiefte Upalabdhi, the recogni- 
tion. ty: Hetuh, that brings about, स्वन: Samyogab, conjunction 


23. Conjunction is that which brings about the re- 
cognition of the natures of the power of owning and the 
capacity of being owned.-—74 
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उसा 


संयागस्वरूपाभिचित्सयेदं सूत्रं प्रववृते । स्वस्वामिशत्तयाः स्वरूपापलब्धिहेतुः 
संयागः | पुरुषः स्वामी हृश्येन स्वेन दशनाथ संयुक्तस्तस्मात्सयागाद्‌ हृश्यस्येपलब्धियों 
ख भागः । या तु द्रष्टः स्वरूपापलब्धिः Await दशेनकार्यावसानः संयोग इति | दशनं 
चियागस्य कारणमुक्तम्‌ | दशेनमदशनस्य प्रतिह्नन्द्वीत्यद्शेन संयागनिमित्तमुक्तम्‌। नात्र 
दशने माक्षकारणमदशेनाभावादेव बन्धाभावः स मोक्ष इति | दशनस्य भावे बन्धकारण- 
स्यादशनस्य नाश इत्यता TAA शान कैवल्यकारणमुक्तम्‌। किंयेदमदशने नाम कि Gp 
णानामधिकार आहोस्विद्‌ हशिरूपस्य स्वामिने! दशितविषयस्य प्रधानचित्तस्यानुत्पादः 
स्वस्मिन्हऱये विद्यमाने या दशनाभावः किमर्थवत्तागुणानामथाविद्या स्वचित्तेन सह- 
निरुद्धा स्वचित्तस्योत्पत्तिबीज्ञम्‌। कि स्ितिसंस्कारक्षये गतिसंस्काराभिव्यक्तिः। यत्रेदमुक्त 
प्रधानं स्थित्यैव वतेमाने विकाराकरणादप्रधानं स्यात्‌। तथा गत्यैव वतमान विकाराने 
त्यत्वादप्रधानं स्यात्‌ | उभयथा चास्य वृत्तिः प्रधानव्यवहार लभते नान्यथा | कारणान्त- 
रेष्वपि कल्पितेष्वेव anges: | दशनराक्तिरेवादशेनमित्येके प्रघानस्यात्मख्यापनार्था 
प्रवृत्तिरिति wa: खर्वबाध्याबोधसमर्थः प्राक्प्रवृत्तेः पुरुषा न पश्यति सर्वकायकरणसमथे 
eui तदा न Bead इत्युभयस्याप्यद्शनं धमे इत्येके | TAG हृश्यस्य स्वात्मभूतमापि 
पुरुषप्रत्ययापेक्षं quid हश्यधमेत्वेन भवति । तथा पुरुषस्यानात्मभूतमपि हद्यप्रत्ययापेक्षं 
पुरुषधमंत्वेनेबादशनमवर्भासते | दशन ज्ञानमेवाद्शनमिति केचिद्भिद्धति । इत्येते शा- 
aren विकल्पाः। तत्र विकल्पन हुत्वमेतत्सर्व पुरुषाणां गुणानां संयागे marcam att 

VYASA 

This aphorism was composed for the purpose of explaining the 
nature of conjunction. ‘Conjunction is that which brings about the 
recognition of the natures of the power of owning and the capacity of 
being owned.’ The Purusa isthe owner. ‘The knowable’ is whatever 
is owned. The former is conjoined to the latter for the purpose of know- 
ing. The cognition of the kuowable which follows from that conjunction 
is enjoyment. The knowledge, however, of the nature of the knower is - 
emancipation. Conjunction, therefore, ends when it has caused knowledge. 
Knowledge is, therefore, called the cause of separation. Knowledge is the 
contracditory of ignorance. Therefore, ignorance is said to be the reason 
for conjunction. Here knowledge is not the cause of freedom (Moksa) ; 
because the absence of Ignorance itself, meaning as it does the absénce 
of bondage, is freedom (Moksa). When knowledge comes into existence, 
ignorance which ig the cause of bondage disappears, and with it the 
bondage which is caused thereby. It is for this reason that knowledge, 
the seeing of the true nature of things, is said to be the cause of 
Kaivalya (absolute independence, standing alone.) | 

And now what is this Ignorance (adarsana), this absence of know- 
ledge? Is it a function of the qualities? Or, is it the non-reproduction 
of the mind which after having shown all the objects to the Purusa has 
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become latent? ‘That there should be absence of knowledge notwithstand- 
ing the presence of the knowable or the thing owned, is also unreasonable. 
Is it again the purposefulness of the qualities? Or, is it Nescience which 
has passed into the state of latency with its own appropriate mental state 
and has become the seed which produces the mind appropriate to its 
own manifestation? Is it again the manifestation of the potency of 
motion, on the potency of rest having expended itself. It has been said. 
on this subject, that the Pradhána, the material cause of all manifestation, 
would become what ft is not, if it tended only to rest, because in that 
case there would not be any manifestation into phenomena ; nor would 
| it be what itis, if it were to remain in constant motion, because in that 
case, the phenomena would become eternal and never disappear. It is 
only when it tends to both these states, that it can be called the Pradhána 
(the cause of manifestation) not otherwise. The same considerations 
apply to any other causes that might be imagined | E 
Some say that Ignorance (adargana) is nothing but the power. 
which manifests as knowing (darsana). As the text says, ‘The activity 
of the Pradhána is for the sake of showing herself! | 
Others say that Ignorance (adarsana) is the characteristic of both the 
knower (Purusa) and the knowable, because the Purusa possesses only the 
power of knowing all that may be known, but does not know, before the 
setting in of manifestation ; and the knowable possesses only the capacity 
of causing all effects, but is not known at the time. Here this knowledge, 
though of the very nature of the knowable, stands in need of the incoming 
of the Purusa for its achievement, and is therefore a characteristic of the 
. knowable. Again although it is not of the. nature of the Purusa, yet 
depending as it does for its completion upon the illumination of the 
knowable, Ignorance looks as if it were a characteristic of the Purusa. 
Some again say that Ignorance is seeing or knowing (darsana) only. 
These are alternative conceptions of the teaching only. This mani- 
foldness of alternative conceptions is the common ground for the con- 
junction of the qualities with all the Purusas.-—74 
| VACHASPATT'S GLOSS. 


Thus then having described the cause of conjunction to be the achievement of the 
objects of the Purusa and having further described the concomitant eternity of the 
Pradhána as well as the cause of the conjunction common to all the Purusas, this aphorism- 
was composed to explain the nature of the conjunction which is not common to all the 
Purugas but pertains only to the individual :—‘ Conjunction is the cause of the recognition 
of the nature of the power of owning and the capacity of being owned.’ Inasmuch as 
the knowledge is for his sake, the Puruga enjoying the benefits conferred by it, becomes 
its owner, and the knowable becomes its own (possession). This correlation of theirs 

. : \ 
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being determined as it ig by the nature of the powers themselves, becomes the cause of 
the recognition of their natures, Itis this that is illuminated by the Commentary :— 
“The Purusa is the owner." On account of fitness only as such, he is conjoined with the 
knowable as its own by virtue of its fitness again. The rest is easy. 


Very well. The recognition of the nature of the seer is called emancipation (Apavar- 
ga) because by the instrumentality thereof one is drawn away from the conjunction. 
Perfect frecdom (Moksa), however, is not a thing which can be brought about by means 

of anything. It would, therefore, certainly fall-short of perfect freedom. For this reason 
hesays :— Conjunction, therefore, ends when it has caused knowledge ; the conjunction, 
that is to say, of the individual Purusa with the individual Will-to-be. Therefore, know- 
ledge is called the cause of separation 


But then how is it that the conjunction ceases with the attainment of knowledge, 
Ha says that :—‘ Knowledge is the contradictory of ignorance, &c.’ What then? For 
" this reason he says :—‘ Ignorance, i.e., Nescience is said to be the reason for conjunction.’ 
Further he illuminates the same meaning :—' Here knowledge is not the cause of freedom 
(Moksa), &c.' 


Well, but knowledge may remove ignorauce being contradictory thereto; how can 
bondage be removed ? For this reason he says :—' When knowledge comes into existence 
&c.’ The meaning is that perfect freedom (Moksa) is the establishment of the self in 
its own nature, quite independent as he is of the Will-to-be; and that the means whereby 
it is brought about is not knowledge, but the removal of ignorance. 

In order to establish the particular ignorance which is the cause of the conjunction 
to all the Purusas, he now sets out the alternative forms of ignorance as such :—‘ And 
now what is, &c.’ He suggests a theory :—' Is it a function of the qualities, &c.’ The 
function of the qualities is their power of bringing about effects. It is by virtue of 
that that conjunction becomes the cause of creation (Samsára). 

Taking up the form of deuying what seems to be implied, he states the second 
alternative :—'Or is it, &c. The meaning is that the mind by whom the objects, such 
as sound, &c., and the mental manifestation of the distinction between the Puruga and 
the Objective Existence are shown, is not born along with these states. He explains the 
same :—' In its own knowability, that is, sound, &c., and the manifestation in the mind of 
the distinctive natures of the Puruga and the essence of matter, the Pradhána is active 
only so long as the two-fold knowledge has not been brought about. When the two-fold 
knowledge has been brought about it ceases to act.’ This is another suggestion thrown 
out. | | 

Now he mentions the third alternative :—'Is it again the purposefulness of the 
qualities.” The meaning is that inasmuch as the effect always exists, enjoyment and 
emancipation which have to manifest in the future, exist though not predicable in the 
present 

He suggests the fourth alternative in the same form of suggestive interrogation :— 
‘Or is it Nescience, &c.’ The suggestion is that it may be Nescience which at the time 
of every creation goes into the state of latency of the Pradhána having been drawn in 
along with its own mind and then becomes the seed for the production of the same mind 
by its own potentiality. For this reason it is the residual potency of Nescienco which 
is different from knowledge that is called Ignorance. 

He states the fifth alternative in the same form of a suggestive question :—‘ Is it 
that the potency of motion of the Pradhána, the potency, that‘is to say, which is respon- N 
sible for inclining the Pradhâna, towards the manifestation of effects, is essentialized on 
the potentiality of rest which lives in the Pradhána and which consists in the continued 
successive manifestation of the modification of equipoise, coming to an end ? He states the 
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teaching of another school in support of the existence of both these potencies :—' It has- 
been said on this subject, by those who deny the existence of the one only. The Pradhina 
is that by which the world of modificationsis created. If that Pradhána always tend 
towards rest and never towards motion, then it cannot create any modification and must, 
therefore, become the contradiction of itself. If again it go on always moving and never 
tend to rest, then he says :— If it were to remain in constant motion, &c.’ 


In some places the reading of both the words *sthiti' and‘ gati; is in the dative . 
case, In that case the dative case and the word ‘eva’ are to be read as meaning the 
same thing. If it did not go into the state of rest, then no modification would disappear ; 
and if æ thing which exists does not disappear, it can never also re-appear; and thus 
there would be no modifications. In this view nothing would ever be created, and thus 
. there would be no Pradhána. It is by motion and rest, both alternating, that this cause 
becomes Pradhána, not otherwise. If only one of these alternative states were admitted 
then not only iu the case of Pradhána, but in the case of other First Causes, such as 
. Parabrahma, Máyá, atoms, &c., also the same discussion would be relevant. These causes 
too would be no causes, if they were to remain in constant rest, because in that case they 
would not produce effects. They would similarly be no causes, if they were to remain in . 
constant motion, because in that case, the modifications themselves becoming eternal, no 
necessity would remain for a cause. 


He states the sixth alternative again as a suggestive interrogation. “Some say 
that ignorance is nothing but the power which manifests as knowing (darsana). It is 
said in the case of the Prajápati vow, ‘Do not see the rising sun.’ This signifies the 
mental mood which co-exists with and is responsible for the act of seeing not. So also in 
the case of ignorance too the denial of knowledge means that, co-existent with the absence 
of knowledge, there is a power which takes its origin therein and which with the object 
of bringing about the knowledge termed enjoyment, &c., joins the knower to the knowable. 

He cites a Vedic text in support of the same subject : —‘ The activity of the Pradhána 
is, &c, Grant that the Pradhána becomes active for the purpose of showing herself as the 
Vedic text says; but it is not the power of knowing the nature of the self that becomes 
active. For this reason he says :— The Purusa possessing the power of knowing all that 
may be known, &c,’ It is not the object of showing herself that only sets the Pradhána 
into activity, because before the setting in of activity, it could not be said whether it 
possessed the power of being seen. Henee itis the capacity of being seen that sets in 
activity. This the Vedic text says by implication. 

This is the sixth alternative, that the power of seeing (knowing) dppends upon the - 
Pradhána. Now he states the seventh alternative, which takes up the position that the 
power of knowing depends upon both. ‘Ignorance depends upon both, &c.’ Ignorance, — 
i.e, the power of seeing is the characteristic of both the Purusa and the knowable, Such | 
is the position of some (thinkers.) | 

This may be allowed with regard to the knowable, because all the powers have it 
as their substratum. We cannot, however, allow it with regard to the Purusa. -The power | 
of knowing has not the Purusa for its substratum, because knowledge does not enter into | 

the Purusa to make a part of him. Ifit did, the Purusa would become changeable. (He 
would not remain the constant factor which he is always found to be in all mental pheno- 
mena). For this reason he says :— Here this knowledge, &c.’ 

Let it then be of the nature of the 'knowable. In that case knowledge, being a 
modification of the constituent energy of the ‘knowable’ m -st also be un-intelligent by 
nature. It could not, therefore, perform the function of the knowing as a characteristic 
` of the knowable. The non-intelligent is not self-illuminating. For this reason know- 
ledge becomes a characteristic of the ‘knowable, only with reference to the incoming 
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of the knower, the self, the reflection of consciousness therein, This is known by the act 
indicating the actor. | : 


Well but this too makes knowledge to be a characteristic of the knowable, not at the 
same time a characteristic of the Purusa too, For this reason he says:—'Agair although 
it is not of the nature of the Purusa, &c.’ The essence of matter is certainly not of the 
nature of the Purusa. Still the incoming of the Purusa, i.e, the reflection of cónscious- 
ness on which the aet of knowing the knowable essence of the Will-to-be depends, makes 
it possible that the act of knowing be spoken of as it were to be an act of the Purusa, 
although not really so. This is the meaning. The characteristics of the Will-to-be shine 
forth as the characteristics of consciousness, because consciousness and the Will-to-be 


appear to be one, on account of the Will-to-be always carrying the reflection of conscious- 
ness along with itself 


He now mentions the eighth alternative:—'Some say that the seeing, i.e. the . 
knowing of sound, &c., is itself ignorance, not that of the distinction between the Purusa 
and the Objective Essence, This is the sume a3 that the power of seeing, although an 
authority for the perception of colour, is no authority for the perception of taste, &c. This 
is the meaning. The cognitions of sound, &c., as pleasurable appearaneés, &c., point to 


the conjunction of the knower.and the knowable, because it is necessary for their 
achievement. 


All the alternative theories have been described. In order to accopt the fourth 
alternative, he rejects all the others, beeause all the other alternative conceptions of the 
teaching of the Sánkhya, being common to all the Purusas lead to the absence of variety 
of experience :—“ These are the alternative conceptions of the teaching, &c.”—-28. 


Sfütra 24. 


तस्य हेतुरविद्या ॥२४॥ 


तस्य Tasya, its. 8a: Hetuh, effective cause, fear Avidyá, nescience; 


24. Nescience is its effective cause.—75 


यस्तु प्रत्यक्चेतनस्य स्वघुद्धिसयागः | तस्य हेतुरविद्या। विपययज्ञानवासनेत्यथेः | 
विपययज्ञानवासनावासिता च न कार्यनिष्ठां पुरुषख्यातिं बुद्धिः प्राप्रोति su il 
नरावतेते । सा तु पुरुषल्यातिपर्येवसानां कार्यनिष्ठां प्राप्रोति । चरिताधिकारा नि 
ना बन्धकारणाभावान्न पुनरावतेते । ग्रत्र कश्चित्पण्डकापाल्यानेनादघाटयति । मुग्धया 
भाययाभिधीयतै | पण्डक आयपुत्र अपत्यवती मे भगिनी किमथं नाम नाहमिति ख at- 
माह म्तस्तेऽहमपत्यमुत्पादयिष्यामीति | तथेदं विद्यमानं शानं चित्तानेवृत्ति न करोति । 
विनष्ट करिष्यतीति का प्रत्याशा | तत्राचायदेशीया वक्ति | ननु बुद्धिनिवृत्तिरेव Amts 
दशनकारणाभावाद्‌ वुद्धिनिवृत्तिः | तञ्चादरानं बन्धकारणं दृशनान्निवतेते | तत्र चित्तनि- 
वृत्तिरेव मोक्षः किमर्थेमस्थान carer मतिविञ्नमः ॥ २७ N 

| VYASA. | 

The effective cause, however, of the conjunction of the individual 
consciousness with its own Will-to-be is Nescience, which means the 
potency of the habit of unreal cognition. The Will-to-know, possessed as 
it is of the aroma of the babits of unreal cognition, does not culminate 
into the knowledge of the self, which is the end of its work, and thus 
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having still a duty to perform, comes back. When, however, it reaches 
the culmination of its work, which is the attainment of the knowledge of 
the Puruga, its work is achieved, ignorance is gone, the cause of bondage 
no longer remains, and it does no longer come: back 


Someone ridicules this position by the story of the impotent hus- 
band. A foolish wife thus addressed her husband :—“ My dear, my sister 
has got children. Wherefore have Í none?" He said to her :—“ I: shall 
beget children unto thee when Iam dead.” Similarly, this knowledge 
while in existence, does not eause the mind to cease from action ; what 
hope is there that it will cause cessation when suppressed ? Says on 
this subject a teacher very nearly perfect:—'' Is not Moksa (freedom) 
the cessation of the Will-to-be itself and nothing else? The Will-to-be 
ceases to act when the cause of ignorance no longer remains. ‘The Ig- 
norance which is the cause of bondage is removed by knowledge. Moksa 
(perfect freedom) then is only the cessation of the mind from its work. 
Wherefore then this mental confusion out of place? "— 75. ~ | 


- 


VACHASPATI'S GLOSS 


In order to establish the fourth alternative he introduces the aphorism :—' The 
effective cause, however, of the conjunction, &c.’ ‘Individual consciousness’ :— The word 
Pratyak-chetana in the text means consciousness which cognizes by reflex action, and as 
the conjunction which makes it possible is not common to all the Purusas, and is the 
conjunction of one Purusa with his own independent Will-to-be, variety of experience is 
effected. (Hence the translation Individual Consciousness). 

He reads the aphorism :--* Nescience isits effective cause.’ But Nescience is Unreal 
Cognition. It is duo to the conjunction of consciousness with the individualized Will-to-be 
just as other experiences and emancipation are due to it, If the Will-to be is not con- 
joined to consciousness, there can be no existence for unreal cognition. How is it then 
that Nescience is the cause of any kind of cognition ? For this reason he says :—‘ Which 
means. the residual potency of Unreal cognition" The Nescience of other creations drawn 
in with the mind in which it manifested, live in the Pradhána in the sbape of potential 
energy. The Pradhána, possessed as it is of the aroma of this potential energy, evolves 
ont of itself, the Will-to-be of a particular Purusa, just as it was before. Similarly in 
the regular order of each creation preceding another. The order of creation betng eternal 
no defect aries in the theory. It is for this reason that the Puraga is not free atthe — 
time of each creation. For this reason he says:—' The Will-to-be possessed as it is, &c 

When, however, the knowledge of the Purusa reaches its end, then the cause of 
bondage in the shape of the residua of unreal cognition no longer exists, and’ does not 
come back. For this reason he says :—‘ When, however, it reaches its culmination, &c.’ 

Here some nibilists ridicule this state of absolute independence  (Kaivalya) by 
refating. the story of the impotent husband. The author telis the story of the impotent 
husband :—“ A foolish wife, &c." “ Wherefore ” in the translation stands for “with what 
object ” in the original. Object here stands for reason. The object of an act is the reason 
of the action 

The author shows the similarity with the story of the impotent :—‘ Similarly, Go,’ 
This existing knowledge of the distinction between consciotisness and the ‘qualities’ 
ae) | | 
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does not cause mental cessation; what reason is there that higher iesirelessness, the 
light of knowledge alone will make the mind to disappear after having restrained it along 
with its residual potency? The effect of something exists only so long as the cause 
itself exists. It does not remain in existence when the cause ceases to exist. He refutes 
this by quoting the reasoning of a teacher who agrees on ‘his point :—‘ Says on this 
subject a teacher, &c.’ | | 
A teacher.very nearly perfect though not altogether, is called Ach4ryadesa. As 
to a perfect teacher Vayu has described his qualities thus :—‘ One i: called an Acharya 
because he understands the meaning of the teaching (Sástra) well, establishes one in 
right conduct also, and also himself keeps the right line of action.’ S 
Moksa (absolute freedom) is only tho cessation of the Will-to-be after it has achieved 
experience and the discrimination of the distinction between the Purusa and Objective 
Existence. It is not that the Will-to-be itself ceases to exist. This ceasing of ihe Will-to- 


know from its work of causing experience and emancipation, although the Will-to-know | 


itself lives on, follows immediately upon its establishment in the state of the Cloud of 


Virtue (Dharma Megha) which is the culmination of discriminative knowledge. Heillu- ' 


minates the same :—' The Will-to-know ceases to act when ignorance, which is the cause of 


bondage, is removed by knowledge. The removal of knowledge (the cessation of the act 
of knowing) is brought about by higher desirelessness. The meaning is that perfect . 
freedom (Moksa) exists even though the Will-to-know itself lives on.’ Having described । 


the opinion of the teacher, he now gives his own :—-‘ Moksa then is only the cessation of -the 
mind from its work.’ g 


But it has been said that when the act of knowing ceases the mind itself very soon | 


. eeases to exist. How is it then this brought about by knowledge? For this reason he 
says :—' Wherefore then this mental confusion quite out of place?’ The construction is 
as follows :— We may be taunted thus if we believe that knowledge is the direct cause 
of the cessation of the mind. We, however, lay down that diseriminative knowledge 


becomes useful in establishing the Pu*usa in its own nature, when having reached the. 


highest point, by the successive appearancos of the higher and higher stages of the inhibi- 
tive trance, it comes to co-exist with the state of mental cessation. How then have we 
laid ourselves out for a taunt ? --24. | 

Sütra 25. 


. तदभावात्संयोगाभावो हानं तद्दृशेः केवल्यम्‌ ॥२५॥ 


तद्‌ Tad, its, अभावात्‌ Abhavat, on account of disappearance, संयोगाभावः Samyo-. 
g&bh ivah, the disappearance, waa: Abhávah, of conjunction. (संयोग), wr Hánam, re- - 


moval, a Tad, that. £3: Driseb, of the knower, कैवल्यम्‌ Kaivalyam, absolute freedom, 
20. Removal is the disappearance of conjunction on: 


account of its disappearance that is the absolute freedom. 


of the knower.—76. | | 7 
x हेयं दुःखं हेयकारणं च संयोगाख्यं सनिमित्तमुक्तमतः परं हानं वक्तव्यम्‌ । तदभा- 
_ बात्सयागाभावोा हानं ATTEN: कैवल्यम्‌ | तस्यादशनश्याभावाद्‌ बुद्धि पुरुषसंयागाभाव आ- 


त्यन्तिका बन्धनापरम इत्यर्थः | पतद्धानं aged: कैवल्यं पुदषध्यामिश्रीभावः पुनरसंयागा ` 


शुणेरित्यर्थः ॥ २५॥ . 


| VYASA. | Suus. 
T ` ® that : LN 
The pain that has to be removed has been described, as also what 
is called conjunction, the cause of the pain to be removed, together with 
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the reason of its existence. Removal has to be discussed henceforward. 
‘Removal is the disappearance of conjunction brought about by. its dis- 
appearance ; that is, the absolute freedom of the knower. "The meaning 
is that on the disappearance of the conjunction of the Purusa and the 
Will-to-be being brought about by the disappearance of ignorance, 
bondage is for ever removed. This is removal. This is the freedom of 
the seer (Purusa) It means his not getting mixed up again, t.e., not 
being conjoined again with the ‘qualities. —76 

VACHASPATI'S GLOSS 


Having thus described two departments of the science, now he introduces the 
aphorism for describing the third :—‘ The pain that has been removed is the future pain 
Removal is the disappearance, &e.' Explains:-- The meaning is &c.’ Because there is 
` disappearance of conjunction even in the-state of the Great Latency (Mahápralaya), the 
words ‘for. ever’ have been used. The removal is the cessation of pain. This shows that 
the object of the removal is the fulfilment of the objects of the Purusa. The rest is 
easy.—25 | a 


Sütra 26 


विवेकख्यातिरविष्ठवा हानोपायः ॥२६॥ 
| विवेक Viveka, of discrimination, ख्याति Khyátib, knowledge. आविएवा À viplavá, 
undisturbed. ett Hana, of the removal. उपाय: Upáyah, the means. - 


20. The means of the removal is diseriminative know- 

ledge undisturbed.—77 | | 
दुःखकारणनित्रत्तो दुःखा परमा हानं तदा स्वरूपप्रतिष्ठः पुरुष इत्युक्तमथ हानस्य 
कः प्राप्त्युपाय इति। विवेकख्यातिरविशुवा हानोपायः | सत्त्वपुरुषान्यताप्रत्यया विवेकण्या- 
तिः | सा त्वनिवृत्तमिथ्याज्ञाना पचते | यदा मिथ्याज्ञानं quus era चन्ध्यप्रसचं संप- 
द्यते तदा Ayas शरजसः सत्वस्य परे वैशारद्यं परस्यां वशीकारसंज्ञायां वतेमानस्य 


विवेकप्रत्ययप्रवाहो निमेला भवति सा विवेकख्यातिरविएुवा हानापायः । तता मिथ्याज्ञा- 


नस्य द्ग्धबीजभावोपगमः पुनश्चाप्रसव इत्येष माक्षस्य मागो हानस्योपाय इति ॥ २६॥ 
VYASA 

Pain is removed on the removal of the cause of pain. In the removal 
of pain consists the establishment of the Purusa in its own nature. What 
them is the means of attaining the state of this removal of pain? ‘ Dis- 
criminative knowledge undisturbed is the means of the removal.’ 

Discriminative knowledge is the recognition of the distinct . natures 
of the Purusa and the Essence of matter(Sattva). This, however, remains | 
shaky as long as false knowledge has not been removed. When false know- 
ledge has its seed burnt up and thus becomes incapable of fruition, 
then the dirt of disturbing energy (Rajas) being removed, mental essence 
is in the state of the highest purity and possesses the consciousness of 
the highest power; and in that state flows on the stream of the notion of 
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discrimination, free from impurity. It is this discriminative knowledge 

undisturbed, that is the means of the removal. By this it is clear that 

the means of removal; the path of Moksa (absolute freedom), is the burning 

of the seed of false knowledge, so that it may not sprout again.—77 
VACHASPATI'S GLOSS 


The author introduces the aphorism, in order to describe the meaus of removal, the 
fourth branch of the science : — What then, &2. “ Discriminative knowledge, undisturbed 
is the means of removal.” Discriminative knowledge comes into existence by verbal and 
inferential cognition also. The knowledge so obtained does not remove the actual or 
potential outgoing energies of the mind. In the case of such discriminative knowledge 
they always return to action. It is with the object of excluding the discriminative know- 
ledge thus acquired, that the word ‘Undisturbed’ is used. Undisturbed means ‘free 
from false knowledge.’ Disturbance is false knowledge. This is the meaning. Dis- 
criminative knowledge should be obtained by the teaching which consists of verbal ` 
knowledge. It should then be established in the mind by reasoning. It should be carried 
to its highest limit of illumination by devoted attention for a long time without interrup- 
tion and with reverence. Then does discriminative knowledge become direct. False 
knowledge is removed together with its residua. It becomes undisturbed.. This is the 
means of removal. The rest of the Commentary is easy.—206. 


Sütra 27. 


तस्य सप्तधा प्रान्तभूमिः प्रज्ञा ॥२७॥ 
aa 'lasya, his. waw Saptadhá, is sevenfold, man: Prénta-bhamih, final 
at each stage. swt Prajüá, discrimination, | | | 

27. His discrimination becoming final at each stage, . । 
sevenfold.—78 i 

तस्य सप्तधा प्रान्तभूमिः प्रज्ञा । तस्येति प्रत्युदितख्यातेः eaa: सप्तथेति | 
अशुद्ध्यावरणमलापगमाञ्चित्तस्य प्रत्ययान्तरानुत्पादे सति सप्तवेव सत्तप्रकारेव प्रज्ञा 
विवेकिना भवति । तद्यथा परिज्ञातं हेयं नास्य पुनः afte यमस्ति। क्षीणा हेयहेतवो न 
पुनरेतेषां क्षेतव्यमस्ति | साक्षात्कृतं निरोधसमाधिना हानम्‌ । भाविता विवेकख्यातिरुपे , 
हानापाय इत्येषा चतुष्टयी कायोविमुक्तिः प्रज्ञायाः। चित्तविमुक्तिस्तु त्रयीचरिताधिकारा 
बुद्धिः । गुणा गिरिरिखरतटच्युता इव ग्रावाण निरवश्यानाः स्वकारणे प्रलयाभिमुखाः ¦ 
` सह तेनास्तं गच्छन्ति । न चैषां प्रविलीनानां पुनरस्त्युत्पादः प्रयोजनाभावादिति । ` 
एतस्यामवस्थायां गुणसंचन्धातीतः स्वरूपमात्रज्योतिरमलः Rast पुरुष इत्येतां सप्त- 
विधां प्रान्तभू मिप्रश्नामनुपश्यन्पुरुषः कुशळ इत्याख्यायते । प्रतिप्रसवेऽपि च चित्तस्य मुक्त 
कुशल इत्येव भवति गुणातीतत्वादिति ॥ २७ ॥ 

VYÂSA. 

“His” in whom discrimination has come up into consciousness, 
consideration of attainments is sevenfold. “Sevenfold,” i.e., of seven- 
descriptions only is the conscious discrimination of the thinker when at - 
each stage the mental notion is not further produced, on account of the 
removal from the mind of the dirt which constitutes the veil of impurity. 
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This is as follows :—(l) The pain to be removed is known. Nothing 
further remains to be known of it. (2) The causes of pain to be removed 
have been done away with. (3) Removal has become a fact of direct 
cognition by means of inhibitive trance. (4) The means of knowledge 
in the shape of discriminative knowledge has been understood 


| This is the four-fold freedom of conscious discrimination from | ex- 
ternal phenomena. The freedom from the mind itself is three-fold.. The 
Will-to-be has done its duty. ‘The ‘qualities’ tending to become latent 
into their cause, disappear along with it, finding no support as they do, 
like stones rolled down from the edge of a hill-top. Nor once passed into 
latency, do they come back to life again, there being no object for it. In 
this state the Purusa, having passed beyond the limits of the relation with 
the ‘ qualities,’ remains only the light of his own pure nature and is free. 
‘The Purusa who has seen successively these seven stages of discri- 
mination is called ‘adept ” (kusala). He remains free and wise even when 


the mind is resolved into its cause, because he has passed beyond the- 
sphere of the ‘qualities.’ —78 


VACHASPATI'S GLOSS. 


The author describes by the aphorism the nature of the finality of the perfection of 
discriminative knowledge:—' His discrimination becoming final at each stage is seven- 
fold’ Explains :—' His, &c.’ | 

He in whom the discrimination has just up into consciousness, is the Yogi, in whom 
the mental phenomenon is present at the time. 

His ‘consideration of attainments,’ means the sending back of his thought over the 
whole ground that has already been passed over. | 

The veil of impurity of the mental essence is the same as dirt. When that is 
removed, and when consequently, ‘the mental notion is not further produced, i.e, the 
outgoing energy of the notions due to the qualities of disturbance (rajas) and inertia 
(tamas) is no longer active, he reaches the final point in a stage of undisturbed discrimi- 
native knowledge. This consciousness of discrimination of his is seven-fold, i.e., of seven 
descriptions only. The difference of descriptions of consciousness is due to the difference 
of its objeets. | i | 

The stages, i. ., the states are spoken of as each bceeo' ning final, because each as 
such reaches its ultimate and highest point, The ultimate and highest point is that 
beyond which there is no point of its culmination. The stages of consciousness, i.e, of 
discriminative knowledge, each of which. reaches itg culmination, ara spoken of as 
becoming final at each stage. | 


Now he describes these seven stages, cach reaching its own culmination :—* That 
as follows, &c | 

Out of the four stages which are brought about by the effort of man, he illustrates the 
first :—' The pain to be removed has been known. Whatever has its origin in the Pra- 
dhána is certainly pain, by reason of the pains of consequenee, anxiety aud habitua- 
tion, and by reason of the contrariety of the modifications of the qualities.’ lt hos, there- 
fore, to be removed. It is that which has been known. He shows its, finality:—' nothing 
further remains to be known of it. 
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He mentions the second stage:—' The causes......have been dono away with.’ He 
speaks of the finality :—‘ Nothing more of them, &c 

He mentions the third :—‘ The removal which is brought about by inhibitive trance, 
has been made by me a fact of direct cognition, ascortained by internal perception, while 
I am in the state of Cognitive trance only. Itisto be understood that nothing further 


- of it remains to be ascertained.’ 


He mentions the fourth :—“ The means of removal in the shape of discriminative 
knowledge has been understood, i.e., has been brought into existence. It is to be under- 
stood that there is nothing more of it to be brought into being. This is the four-fold 
freedom of consciousness from external phenomena, Freedom means their ending. The 
fact of their being the objects of human effort has been shown by their being external 
phenomena." Ks 

Now he speaks of the freedom from the mind, which is brought about after the 
states brought about by human effort and which does not depend upon eflort :—' The frec- 
dom from the mind is, however, three-fold.’ He mentions the first :.—* The Will-to-be has 
done its duty. The meaning is that it has achieved experience and cmancipation, He 
mentions the second :—‘ The qualities, &c.’ He shows their finality :—* Nor once passed 
into latency, &¢ 

He mentions the third: —'In this state, &e. In this state the Purusa even while 
in life, is called free and wise; because this is his last birth. He says this: —' The Purusa 
who has seen in succession these, &e. He says that this state is not dependent upon 
the mind :— He remains free and wise even when the mind is resolved into its cause, 


- because he has passed beyond the sphere of the qualities.’—27. 


Sütra 28 


योगाज़्ानुष्ठानादशुद्धिक्षये ज्ञानदीसिराविवेकख्यातेः ॥२८॥ 


am Yoga, of yoga. ag Aha, of the accessories, अनुष्ठानाद्‌ Anusthánád, by the 
sustained practice, fa Asuddhi, of impurity. «à Ksaye, on the destruction. 
छान Jiidna, of wisdom. दिः Diptib, the light.  Á, reaching up to. विवेक Viveka, 
of discrimination. ख्याति; Khyáteh, the knowledge. 
28. On the destruction of impurity by the sustained 
practice of the accessories of Yoga, the light of wisdom 
reaches up to discriminative knowledge.—79 


सिद्धा भवति विवेकख्यातिहानापाय इति न च सिद्धिरन्तरेण साधनमित्येतदा- 
रभ्यते । यागाङ्गानुष्ठानादशुद्धिक्षये ज्ञानदी्तिराविवेकख्यातैः । यागाङ्ान्यष्टावभिधायिष्य- 
माणानि तेषामजुष्ठानात्पञ्चपर्वेणा : विपययस्याशुद्धिरूपस्य क्षया नाशत्तत्लाये सम्यग्श्ञान- 


स्याभिव्यक्तिः | यथा यथा च साधनान्यनुष्ठीयन्ते तथा तथा तनुत्वमशुद्धिरापद्यते | यथा 


यथा च क्षीयते तथा तथा च क्षयक्रमानुरोधिनो शानस्यापि दीत्तिविवधते। सा खल्वेषा 
fats: प्रकषमनुभवत्याविवेकख्यातैः | आगुणपुरुषस्वरूपविज्ञानादित्यर्थः । यागाङ्ञानु- 
छानमशुद्धेवियागकारणम्‌ | यथा परशुइछेयस्य । विवेकख्यातेस्तु प्रासिकारणं यथा 
धर्मः सुखस्य नान्यथा कारणम्‌ | कति चेतानि कारणानि शास्त्र भवन्ति | नवैवेत्याह । _ 
तद्यथा उत्पत्तिखित्यभिव्यक्तिविकारप्रत्ययाश्तयः | वियागान्यत्वध्ृतयः कारणं ATER- 
तमिति | तत्रोत्पत्तिकारणं मना भवति श्ञानस्य स्थितिकारणं मनसः gandan शरीरस्ये 


d 
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वाहार इति अभिव्यक्तिकारणं यथा रूपस्यालाकस्तथा sar विकारकारणं मनसो- 
विषयान्तरम्‌ | यथाग्निः . पाक्यस्य । प्रत्ययकारणं धूमशानमग्निज्ञानस्य | प्रासिकारणं 
यागाङानुष्ठानं विवेकख्यातेः | वियागकारणं तदेवाशुद्धोः । अन्यत्वकारणं यथा सुवणेस्य 
सवणोकारः | एवमेकस्य स्त्रीप्रत्ययस्याविद्या मुढत्वे दषा दुःखत्व रागः सुखत्वे तत्त्वज्ञान 
माध्यस्थ्ये gar दारीरमिन्द्रियाणाम्‌। तानि च तस्य महाभूतानि शरीराणां तानि 
च परस्परं सवेषां तैयेग्योनमानुषदेवतानि च परस्पराथेत्वादित्येवं नव कारणानि । तानि 
च यथासम्भवं पदाथान्तरेष्वपि rur योगाङ्गानुष्ठानं तु fata कारणत्वं लभत 
इति ॥ २८ I 
VYASA. | | 

Discriminative knowledge becomes the means of removal, when 
achieved. There can be no achievement without the adoption of the 
means thereof. This, therefore, is taken up. “ By the sustained practice 
of the accessories of Yoga is impurity destroyed and then the light of 
wisdom shines up to discriminative knowledge.’ 

The accessories of Yoga are eight, to be further named. Bv their 
sustained practice is destroyed the five-fold unreal cognition, which is of 
the nature of impurity. Destruction means disappearance. When that 
is destroyed, real knowledge is manifested. As the means of achieve- 
ment are being practised more and more, so is the impurity being attenu- 
ated more and more. And as more and more of it is being destroyed, so 
also goes on increasing more and more the light of wisdom following in 
the wake of destruction. This increase reaches its culmination in discri- 
minative knowledge. This means that its highest culmination ls in 
the knowledge of the nature of consciousness and the ‘ qualities.’ 

The practice of the accessories of Yoga is the cause of the separa- . 
tion of impurity, as the axe is the cause of the separation of the piece. 
of.wood cut offthereby. It is, however, the cause of the attainment of 
discriminative knowledge, as virtue is the cause of happiness. It is not 
a cause otherwise | m 

Well, how many of these causes are there in the Teaching? They 

have been said to be nine only as follows:—' A cause is said to operate- 
in nine ways :—As the cause of birth, of preservation, of manifestation 
of modification, of sequential cognition, of attainment, of separation, cf 
differentiation, of upholding 

Of these the cause of birth : the mind is of knowledge. 

The sustaining cause : the achievement of the objects of the Purusa 
is of the mind, as food is of the body | 

The cause of manifestation is as light is the cause of the manifes- 
tation of colour ; as also the knowledge of colour, 
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The cause of change or modification is, as for example, a different 
object of the mind. Or fire of the food that is cooked 


The cause of sequential cognition is as the knowledge of smoke ia 
of the knowledge of five. SOC | 

The cause of attainment is as the practice of the accessories of Yoga 
of the attainment of discriminative knowledge. 

The cause of separation is as the same of impurities. 

The cause of diffsrentiation is as the goldsmith is of gold. Simi- 
larly, as inthe case of the one notion of the same woman, Nescience 
causes forgetfulness; anger makes it painful; desire makes it pleasur- 
able ; the knowledge of realities makes it indifferent, neither pleasurable 
nor painful | | 

The cause of uphulding is as the body is of the organs of sensation 
and action and vice versa; the elements of the bodies and each of these 
mutually of all the others. So also the animals, men and gods each of the 
others. ‘Thus there are nine descriptions of causal operations. These ' 
"re to be applied to other objects also as may be As to the practice of 
the accessories of Yoga they operate as causes in two ways only.—79. 

J VACHASPATI’S GLOSS. | 

Now thon having deseribed the four departments of the science, and seeing that | 
the discriminative knowledge which as the means of removal falls within these depart- 
ments, has not been achieved like cow's milk, &e., (which although existing in the udders, 
is not obtained until it is drawn out) and farther seeing that this cannot be achieved 
without employing some means, he goes on to describe the means :—'Diseriminative 
knowledge becomes the means, &c.' | 

Here shows by the aphorism in what way does the means of knowledge operate as 
a cause of discriminative knowledge. ‘On the destruction of impurity, &e. The acces- 
sories of Yoga destroy impurity by operating as may be along visible and invisible lines. 
Tt should be understood that the five branches of Untrue eognition are spoken of hereas ^ 
indicative of virtue and vice also, because they too are of the nature of impurities, being 
as they are the causes of life-stat», life-experience and life-period, The rest is easy. | 

A eause is seen operating in more ways than one. In what does the practice of 
Yoga operate as the cause? For this reason he says :— | | 

‘ The practice of the accessories of Yoga, &c.’ The cause of impurity being re- 
moved, means that it separates impurity from the essence of the Will-to-be. He gives an 
illustration : —' As the axe, &e.' The hatchet separates the tree to be eut from the root. 

Further, having separated the essence of the Will-to-be from impurity, it leads it to 
the attainment of discriminative knowledge, as obedience to law is the means of the 
attainment of happiness. Similarly is the practice of Yoga accessories the means of the 
attainment of discriminative knowledge. There is no other way in which the cause 
operates. He says this:—‘It is the cause of attainment. &c.’ Inasmuch as it is said. 
that there is no other way in which it operates, he puts the question, How many are the 
ways of operation altogether? He answers: ‘They are nine only. He enumerates them 
by a verse:—'Birth, preservation, &c.’ Now he illustrates them: ‘The cause of birth, 
&e. The mind operates to bring knowledge from the state of being unpredicable into 7 


B 
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the state of present existence ; it is, therefore, the cause of the birth of knowledge. The 

fulfilment of the purpose of the Purusa is the cause of the preservation of the mind. Born 

of the principle of egoism, the mind is preserved as long as it has not fulfilled both the 

objects of the Purusa. When, however, both the objects of the Puruga have been fulfilled, 

it is no longer preserved as such. For this reason the non-achievement of the objects of 
- the Purusa is the cause of the preservatjon of the mind, after it has been born out of its 
cause, He gives an illustration :—‘As food of the body. 

Manifestation means the placing of an object under certain conditions so that they 
may help in the act of perception either by means of the senses or by the act of the mind 
itself; as light is the cause of the manifestation of colour 

The cause of change or modification of the mind is an object other than that which 
has possession of the mind atthe time. So goes the story. Mrikandu was sitting with 
his mind entranced. He heard the fifth note of the musical scale emitted by a creeper 
that was ripening. He at once opened his eyes, and what did he see? The fair and youth- 
ful nymph Pramlocha. The sight of her beauty drew away his mind from the object of 
his then mental appli ation, and his mind became attached to her. He gives an illus- 
tration of this :—' As fire is of the things cooked.’ When raw, the particles of rice, &c., 
are so close as to make them hard to be separated. By cooking a change is introduced 
The particles become loose. Fire operates as the cause of change, that is, of the intro- 
duction of softness instead of hardness - 

It is only the knowledge of an existing object that is brought about, by sequential 
cognition. The knowledge of smoke is the cause ofthe knowledge of fire. Knowledge 
is that which is known. The knowledge of fire here means the knowledge which is the 
same as fire, the mental idea of fire. This is the meaning. It'is by sequential cognition 
that it operates as the cause of the knowledge of fire existing in the present as the thing 
to be known. 

It is natural with causes to pass into effects; but for some reason they sometimes 
do not pass into that state. Take, for example, water. It is the nature of water to flow 
downwards when poured on a higher level. But an embankment may be made to check 
its downward flow. The same is the case here. The essence of the Will.to-be is by 
nature pleasing and luminous. It is natural for it to reach the state of happiness 
and discriminative knowledge. It, however, does not reach that state somehow by 
reason 'of being checked in its operations by vice (adharma) or by inertia (tamas). 
That check is removed by virtue or by the practice of the accessories of Yoga. Its 
operations thus become unhampered ; it reaches that state, being ifs natural producer. 
As will be said :—There is no operative cause to set the Prakritis into action; but it 
pierces through the impediments like the husbandman.’—-iv. 3. It is thus that the practice 

of the acessories of Yoga is said to operate as the cause of the attainment of discrimina- 
tive knowledge. With reference, however, to another effect lower down, it is described - 
as the cause of separation. Thus he says :—' The cause of separation is as, &c.’ 

Now he describes the cause of differentiation :—' The cause of differentiation is as 
the goldsmith of the gold.’ Gold is both different and not different from wristlets, ear- 
rings and armlets. It is different when it is necessary to point out the difference; not 
different when it is not desired to point out the difference. Thus is it different from the 
ear-rings. The goldsmith, however, who makes wristlets, makes them ftom gold which 
is not other than the gold of the ear-rings. He, therefore, becomes the cause of introduc- 
ing another differential altogether into the otherwise quite identical gold. He is, there- 
fore, the cause of differentiation. 

Similarly is fire the cause of the differentiation of things that are cooked. It is, - 
however, described above as the cause of modification. What is intended to be said there - 

Ne that the difference between cooked and raw rice,as the characteristics of the same 

20 
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qualified thing, is not intended to be conveyed; and therefore even though the two 
characteristics are born and disappear respectively, the thing qualified remains the 
same in both conditions. It is not possible to say that the thing qualified has become 
quite another thing. It is for these considerations that fire is only spoken of as the cause 
of modification. There is no overlapping 


The meaning is not to be understood to be that different arrangement is the 
cause of differentiation, because in that case the goldsmith, in the text will be quite 
out of place. - | 


Having in the beginning described the. cause of differentiation in the outside 
world, now he describes the operatton of the same with reference to the mind :—Similarly 
as in the case of a single notion about one woman, &c. Nescience consists in the cognition 
of lovability, &c., in adamsel. When this nescience is coupled with forgetfulness (moha) — 
one becomes stupid, that is full of stupid imaginings. ' Maitra is a very fortunate man 
to possess such a jewel of a wife, I am unfortunate not to possess her. In the same 
way the notion of the same woman in the mind of a co-wife causes aversion aud conse- 
quent pain, Similarly, the notion of the same woman in the mind of the husband Maitra 
causes attachment and consequent pleasure. The knowledge of the realities thereof 
consists in the recognition of the fact that the body of the woman is after all nothing 
but skin, muscle, fat, bone and mucus; and that it is naturally impure on account 
of the place of its fecundation and the seed which grows into it. This knowledge in the 
mind of the wise becomes the cause of the idea that it is neither pleasurable nor painful; 
and thus it becomes the cause of desirelessness. 


The cause of upholding :—The body is the upholder of the power of sensation and 
- action. These powers again are the upholders of the body. The five forces of Prana, 
&c., are the manifestations of the common energy of these powers. The body dies in their 
absence. Similarly, muscle and the other portions of the body support each other in life. 
Similarly, are the elements of Prithvi, &c., the supporters of the bodies of men, of Varuna, | 
Sun, Vayu and those that live in the Chandraloka. The elements further support each 
other in life, The Prithvi having the five qualities of odour, taste, colour, touch and sound, 
all the five elements are present therein supporting and supported by each other ; as 
also four in the Apas, three in the Tejas, two in the Vayu. The animals, men and gods 
also exist supporting each other in life. But how can they be the supporters of each 
other, seeing that they are not related to each other as the containor and the contained, 
For this reason he says :—‘ They live for each other, &c.’ The body of man is sustained 
by the materials supplied by the bodies of beasts, bird, deer, snakes and vegetables. Simis 
larly, the bodies of tigers and others of the same class are supported by the bodies of 
men, beasts, and deer, &c. Similarly, the bodies of beasts and deer, &c., are supported by 
vegetables, &c. Similarly, the bodies of gods are supported by the sacrifices of goats, 
deer, clarified butter and Purodása, &c., offered by men as also by means of the accessories 
of sacrifice, branches and stones, &c. Similarly, the gods also support men by giving them 
the objects of their desires and by causing rain, &c. Therefore do they live for each 
other. The rest is easy.— 28. l 


Sûtra 29 


यमनियमासनप्राणायामप्रत्याहारधारणाध्यानसमाधयोऽष्टावङ्गानि 


यम Yama, restraint. नियम Niyama, observance. आसन Asana, posture. smear Prá- 
páyáma, regulation of breath. meme Pratyâhâra, abstraction, wen Dhárapá, 
concentration. ध्यान Dhyana editation, समाधि Samadhi, trance. (All these). 
wa Astau, eight, warf AhoAni. the accessories. 
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29. Restraint, Observance, Posture, Regulation of 
breath (Pranayama), Abstraction, Concentration, Meditation 
and Trance are the eight accessories of Yoga.—80. 

तत्र यागाड़ान्यवधायेन्ते । यमनियमासनप्राणायामप्रत्याहारधारणाध्यानसमा- 
धये5ष्टावद्भानि | यथाक्रममेषामनुष्ठानं स्वरूपं च वक्ष्यामः ॥ २९ ॥ | 
VYÁSA. - | | 
The accessories of Yoga are now determined. “ Restraint, &e.” We- 
shall now describe their nature and practice in order. —80 


VACHASPATI'S GLOSS 
Now the author determines the accessories of Yoga with the object of determining 
their number more or less. * The accessories of Yoga, &e 
‘Restraint, &c.’ Practice, desirelessness, faith, energy, &¢., are by their very nature 
to be understood as falling under these wherever they may properly fall, not as indepen- 


dent means.—29 
Sütra 20 


तत्राहिंसासत्यास्तेयत्रह्मचर्यापारेग्रहा यमाः ॥३०॥ 


तत्र Tatra, there. . अहिंसा Ahims&, Abstinence from injury. सत्य Satya, 
veracity, अस्तेय Asteya, abstinence from theft. sewà Brahmacharya, continence. 


wR Aparigraha, Abstinence from avariciousness, all these, यमाः Yamah, are the — — 


restraints f 
30. Of these the restraints are: Abstinence from 
injury (Ahimsa); Veracity; Abstinence from theft; Con- 
 tinence ; Abstinence from avariciousness.—8] EE 

तत्राहिंसासत्यास्तेयत्रह्मचयापरिग्रहा यमाः | तत्राहिंसा सवेथा सर्वदा सर्वेभूता- 
नामनभिद्रोहः । उत्तरे च यमनियमास्तन्मूलास्तात्सद्धिपरतयेव तत्प्रतिपादत्राय प्रतिपा- 
द्यन्ते | तदवदातरूपकरणायैवोापादीयन्ते | तथा चाक्तम्‌ । स खल्वयं ्राह्मशा यथा यथा 
व्रतानि बहुनि समादित्सते तथा तथा प्रमादङतेभ्यो हिंसानिदानेभ्यो निवतेमानस्तामेवा" | 
वदातरूपामहिंसां काति | सत्यं यथाथ वाङमनसे। dune यथानुमितं यथाश्चतं 
तथा वाङमनइ्चेति परत्र स्ववाधसङक्रान्तये वागुक्ता सा यदि न वञ्चिता भ्रान्ता वा . 
प्रतिपत्तिबन्ध्या वा भवेदित्येषा सरवेभूतापकाराथंप्रत्रत्ता न भूतापघाताय यदि चैवमप्यभि 
धीयमानाभूतापघातपरैव स्यान्न सत्यं भवेत्पापमेव भवेत्तेन पुण्याभासेन पुण्यप्रतिरूप- | 
केण कष्ट' तमः प्राप्नुयात्तस्मात्परीक्ष्य सर्वभूतहितं सत्यं नूयात्‌ | स्तेयमशास्रपूर्वकं 
द्रव्याणां परतः स्वीकरण तत्प्रतिषेधः पुनरस्पृहारूपमस्तेयमिति | ब्रह्मचय गुप्तन्द्रिय- 
स्यापस्थस्य संयमः । विषयाणामजेनरक्षणक्षयसङूहि सादाषदशनादर्वीकरणमपरिश्रह 


इत्येते यमाः ॥ ३० I 
VYASA 


Of these, abstinence from injury is the not causing of pain to any 
living creature in any way at any time. The restraints and observances 
that follow have their origin in it. They are meant to achieve it. They 
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are taught with the object of teaching it. They are taken up with the 
object of rendering the light of its appearance purer. And so it has | 
been said:—As the Brâhmaņa goes on undertaking many a vow of | 
restraint and observance, he goes on turning away from the sins commit- 
ted on account of forgetfulness, and having their origin in injury caused 
to others (Himsa); and by so doing he goes on rendering the Ahimsa 
itself purer and purer. | 

Veracity consists in word and thought being in accord with facts. 
Speech and miud corresponds to what has been seen, heard and inferred 
as such. Speech is uitered for the purpose of tranferring one's know- 
ledge to another. It can only besaid to have been employed for the 
good of others and not for their injury, if itis not deceptive, confused 
or barren in knowledge. If, however, it proves to be injurious to living 
beings even though uttered as such, it is not truth; it is a sin ouly. By 
this outward appearance, this is a facsimile of virtue, and one gets into 
painful darkness. Therefore, let every one examine well and then utter | 
truth for the benefit of all living beings 


Theft is the making one’s own unlawfully of things belonging 
to others. Abstinence from theft consists in the absence of the desire 
thereof, 


Continence is the restraint of the hidden power, the power of 
generation. 


Absence of avariciousness is the non-appropriation of things not 
one's own, consequent upon seeing the defects of attachment and of the 
injury caused by the collection, preservation and destruction of goods. 
These are the restraints.—8]. 

| VACHASPATI'S GLOSS, 

Having enumerated the aceessories of Yoga as the restraints and observances, &c., 
now he enumerates the restraints by introducing the aphorism:—‘ Of these abstinence 
from injury, &e.' The restraints are abstinence from injury, &c. Now describes abstinence 
from injury as an accessory of Yoga:—‘ Not causing of pain, &c.’ Qualifies such Ahimsá : 
‘The restraints and observances that follow, &c.’ 

‘Have their origin in it’:—the other restraints and observances when performed 
without observing the vow of causing no pain are, as it were, not performed ; because 
in that case they are quite useless. The practice is resorted to only for the purpose of 
achieving Ahimsá. 

If Ahimsa is the root of all those that follow, how is it that they are meant for achiev- 

ingit? For this reason he says:—' They are taught with the object of teaching it,’ The 
meaning is that achievement here refers to knowledge, not to birth. 

Let that be. But if the following restraints and observances are for the purpose 
of giving a knowledge of Ahimsá, then they are of no use; because that knowledge is. 
obtained from the other sources. For this reason he says :—' For the purpose of rendering 
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the light of its appearance purer.’ The meaning is that if the following ones are nob 
^ practised, Ahimsa would remain impure on account of the existence of untruth, &e. 


He mentions the concurrence of the Agamis with this :--‘ And so it has been said.’ 


Now he describes the nature of truth:—' Word and thought being in accord with 
facts. Next he describes the nature of the facts:—‘ What has been heard, seen and in- 
ferred as such.’ i i 

Otherwise it would not be truth. He describes this with reasoning. Speech is 
uttered with the object of transferring one's thoughts to another; that is, for the purpose © 
of ereating in the other minds a knowledge similar to the knowledge existing in the mind 
of the speaker. For this reason, if it is not deceptive, &c. For example, Yudhistihira was 
questioned by Dronáchárya with reference to the death of his son “My dear, your wealth 
is truth, is Aswatthámá dead"? His answer was, “It is true that A3watthámá is dead," 
but he thought ut the time of the death of Aswatthámá, the elephant, and not the son of 
Drona. This was merely a reply in the terms of the question. It did not transfer to the 
mind of Drona what was in the mind of Yudhisthira. The knowledge in Yudhisthira's i 
mind was that the elephant was dead, and this he had obtained by the sense of his sight 
The knowledge, however, that was transferred to the mind of Drona was that his son was - 
dead. This is deceptive knowledge ! | 


‘Confused speeches’ is that which is born from confusion. The confusion may exist 
at the time of speaking, or, at the time of ascertaining the object of knowledge. | 


_ Barren in knowledge is that which carries no information. As, for example, the 
knowledge of barbarians carries no impression of the objects of knowledge to the mind. It 
also means the speech which may be objeetless. Such speech is not desirable to utter, 
In this case, even though the knowledge of the speaker is transferred to the mind of the 
hearer, yet it is not as it were transferred, because it ig useless. 


Such speech also must be uttered for the good of others. If not so uttered, it is only 
the semblance of truth, not truth. For this reason he says:--‘It can only be said to be 
employed, &c | 

' “Tf, however, it proves injurious to living beings, &e.' Take, for example, the case of 
aman who has taken the vow of truth, being asked by a gang of robbers if the caravan 
they be in pursui of had passed that way. He has seen it passing that way and says so 
This utterance of his, even though technically truth, is not so in reality, as it tends to the 
injury of others. The rest is easy 

He now deseribes theft, because the abstinence from any act depends upon the under- 
standing of the nature of the act. ‘Theft is the making of things, &c.' The object is 
to indicate the general by the particular. 

Inasmuch as the functioning of speech and body depends upon the mind, the mental 
modification is mentioned here as the principal factor :--‘ Absence of the desire thereof.’ 

Next he describes the nature of continence :—‘ The restraint of the hidden power 
The words “ hidden power,” are used to signify that the mere non-use of the organ is not 
continence. The desire of seeing and speaking to women and embracing them as the 
seats of Cupid is also incontinence, The meaning is that the other sensations tending 
towards that are also to be checked | 

He describes the nature of abstinence from avariciousness :—‘ Absence of avaricious- | 
ness, &c. Here the defect of attachment has been described. Attachment increases in 
consequence of the repetition of enjoyment, as also the deftness of the powers in their 
functioning. 

The defect of injury also has been described. Wo enjoyment is possible without 
causing injury to others. : ॒ 


rt 
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ee 


, Absence of avariciousness is the not making one's own of objects, inasmuch as their 
_ possession originates in undesirable means if they are not sanctioned by the Sástras and 
are obtainable without effort even; and because there is evil done even in the preserva- 
tion of possessions, that are obtained even in accordance with the Sástras.—30. . 


Sütra हा 


जातिदेशकालसमयानवच्छिन्नाः सावभोमा महात्रतम ॥ 32 N 


जाति Játi, life-state. देश Desa, space «m Kála, time. समय Samaya, and 
circumstance, smaf«mr, Anavachchhinnáb, not limited by, «mmm: Sárva-bhaumáb, 
universal. «ue Mahávratam, the great vow 


3l. "They are the Great Vow, universal, and not-limited 
by life-state, space, time, and circumstance.  (Samaya). 
ते तु । जातिदेशकालूसमयानवच्छिन्नाः adm महात्रतम्‌ । तत्राहिंसाजात्य- 
बच्छिन्ना मत्स्यवधकस्य मत्स्येष्वेव rus हिँसा सेच देशावच्छिन्ना न तीथे हनिष्यामी- 
ति सेव कालावच्छिन्ना न चतुर्देश्यां न पुण्येऽहनि हनिष्यामीति । सेव त्रिभिरुपरतस्य 
समयावच्छिन्ना देवब्राह्मणार्थ नान्यथा हनिष्यामीति । यथा च क्षत्रियाणां युद्ध एव 
हिंसा नान्यत्रेति । एभिजौतिदेशकालसमयैरनवच्छिन्ना अहिंसादयः सर्वथैव परिपाल- 
नोयाः । सर्वभूमिषु सर्वविषयेषु सर्वथैवाविदितव्यभिचाराः सार्वभौमा महाबत- 
मित्युच्यन्ते ॥ ३१ ॥ | * 

| VYASA 


And these are. ‘the great vow, universal, not-limited by life-state, 
space, time and circumstance 


Of these, abstinence from injury is limited to life-state, as for 
example, the injury inflicted by a fisherman is limited to fish alone, and 
to none else. The same is limited to space, as for example, in the case 
of a man who says to himself, “I shall not injure at a sacred place." The 
same is limited to time, as for example, in the case of a man who says to 
himself, “ I shall not cause injury on the sacred day of the Chaturdasi 
(the fourteenth) of the lunar fortnight | 

The same in the case of aman who has given up the three injuries 
is limited by circumstance, as for example, when a man says to himself, 
“Ishall cause injury only for the sake of gods and Brahmans and not 
in any other way." Or, as for example, injury is caused by soldiers in 
battle alone and nowhere else. The restraints of Ahimsa and the others. 
are always practised without being limited by life-state, time, space and 
circumstance. Universal is that which pervades all conditions of life, 
everywhere, always; and is nowhere out of place,” They are called the 
Great Vow.—82. | | 
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; VACHASPATI’S GLOSS. 

They have been described in general. Now he introduces the aphorism in order to 
describe how they are to be observed by the Yogis. ‘And these, &c.’ They are called 
Universal, because they are known in all states, described as life-state, &c.' Inasmuch as . 
itissaid that the restraint of Ahims& and the others are to be practised, the same 
limitations are to be considered as applicable in the case of other restraints als0.—3L 


Sütra 32 


शोचसन्तोषतपःस्वाध्यायश्वरप्रणिधानानि नियमाः ॥ 33 ॥ 


शौच, Saucha, cleanliness सन्तोष Santosa, contentment, तपः: Tapah purificatory 
action, स्वाध्याय Svádhyáya, study. इेश्वरमणिचानानि, Igvara-pranidhana, the making of 
God, the motive of all action. all these नियमा: Niyamáh, the observances. 

32. The observances are Cleanliness, Contentment 
Purificatory action, study and the making of the Lord the 
motive of all aetion.—83. 

Madana: स्वाध्यायेश्वरप्रणिधानानि नियमाः । तत्र शौचं मज्जलादिजनितं 
मेध्याभ्यवहरणादि च बाह्यम्‌ । आभ्यन्तरं चित्तमलानामाक्षालनम्‌ । sare सन्निहित- 
साधनादधिकस्यानुपादित्सा । तपा दइन्द्सहनम्‌ । इन्द्रं च जिघत्सापिपासे iru 
स्थानासने काष्ठमोनाकारमौने च । वरतानि चैषां यथायोगं कच्छुचान्द्रायणसान्तपनादीनि 
स्वाध्यायो मोक्षशासत्राणामध्ययनं प्रणवजपो वा | ईश्वरप्रणिधानं तस्मिन्परमगुरी 
सर्वेकमापेणम्‌ | शय्यासनस्थाऽथ पथि ana स्वस्थः परिक्षीणवितकंजालः। संसारषीज- 
क्षयमीक्षमाणः स्यान्नित्ययुक्तोऽनृतभागभागी ॥ यत्रेदमुक्तं ततः प्रत्यक्वेतनाधिगमोऽप्य- 


न्तरायाभावइचेति || ३२ ॥ 
VYASA 


Cleanliness, Contentment, Purificatory Action, Study and the making - 
of Isvara the motive of all actions, are the observances 

Of these, Cleanliness is external when brought about by earths and 
water, &c., and consists in tlie eating of pure things, &c. It is internal 
when it consists in the washing away of impurities of the mind. 

Contentment is the absence of desire to secure more of the neces- 
saries of life than one already possesses. 

Purificatory action consists in the endurance of the pairs of oppo- 
sites. The pairs.of opposites are such as the desire to eat and the desire 
todrink; heat and cold; standing and sitting ; the absence of speech 
(Késtha Mauna) and the absence of facial indications (Akára Mauna). 
It also includes such vows as the fasts of Chándr&yana and Santapana, 
&c., so far as necessary | 

Study is the reading of the sciences of liberation (Moksa', or the . 
repetition of the Pranava, the syllable Aum 

The making ot Îsvara the motive of all actions, means the doing of 
all actions to. fulfil the purpose of that Great Teacher. It is with 
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reference to this state thatthe following has been said :—' Lying down 
on a bed or seated or wandering along a road, ever given to Yoga, with the 
network of the sins to be restrained, removed, conscious of the destruction 
of the seed of repeated births, he shares the joys of immortality." 

Then is the understanding of the individual self aud the absence 
_ of obstacles.—83. | 
| VACHASPATI'S GLOSS. 


He describes the ubservances of Cleanliness, &c. 

. “Cleanliness, Contentment, Purifieatory Action, Study and the making of God the 
motive of all actions are the observances....... " De explains these :-—“ Cleanliness is, &c.” 
The first ‘et cetera’ means such: things as cowdung plaster and other similar thi ig. 
Pure things are such as the urine of the cow, and barley, &e., which purify the body by 
removing impurities. The word ‘et cetera’ in connection with the eating of purifying 
things means the limitation of mouthfuls in size and number, &e.' Instead of speaking of - 
the purity caused by eating, &c., of purifying things, the words used here are only eating, 
&¢., things. It is to be understood that the effect is meant by the mention of the cause. 

Mental impurities are pride, jealousy, vanity, &e. Mental purity consists in their 
removal. | 

Contentment is the absence of desire to possess more than is necessary for the pre- 
servation of life. It should be added that this is because the appropriation of things not 


_, one's own has already been given up 


The absence of facial indications which let into the secret of one’s mind, is the 
control of one's self, so as not to transfer the thought at random. Absence of speech is 
the ordinary holding of the tongue. 

The sins to be restrained are the causing of injury to others, lying, &c., which will 
be described later. They also include doubt and Untrue cognition. Next is described the. 
sequence, on becoming purified by this much 

Further these restraints and observances are described in the Visnu Purina :—“ Let 
the Yogi practise continence, harmlessnoss, truthfulness, abstinence from theft and non- 
covetousness without desire of fruit; and let him make his mind gradually fit for progress. 
He should also apply himself to study, cleanliness and purificatory actions and content- 
ment; and let his-mind rest upon the Parabrahma. These are the restraints and observ- 
ances five each. When practised with desire they secure special fruit. To those who 
have no desire for fruit, they secure liberation." ---8 2. j 


Sütra 33 


वितर्कबाधने प्रीतिप्षमावनम्‌ ॥ 33 ॥ 
fara Vitarka, of the thoughts of sin, बाचने Bádliane, on the troubling of. प्रतिपक्ष 
Pratipaksa, to the contrary. भावनन्‌ Bhávanam, habituation. 
33. Upon thoughts of sin troubling, habituation to 
the contrary.—84 | 
wast यमनियमानाम्‌ । वितर्कबाधने प्रतिपक्षमावनम्‌ | यदास्य ब्राह्मणस्य हिंसादया 
वितरक जायेरन्‌ हनिष्याम्यहमपकारिणपनृतमपि वक्ष्यामि द्रव्यमप्यस्य स्वोकरिष्यामि दारेषु 
चास्यत्यवायी भविष्यामि परिग्रहेषु चास्य स्वामी भविष्यामीति । पवमुन्मागं प्रवणवि-. 
तर्कज्वरेणातिदीपतेन बाभ्यमानस्तत््रतिपञ्षान्भावयेत्‌ | URS संसाराङ्गारेषु पच्यमानेन 
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मया शरणमुपगतः सर्वभूताभयप्रदानेन यागधमैः | स un E त्यक्त्वा चितर्कोन्पुनस्ताना 
ददानस्लुट्यः श्ववृत्तनेति भावयेत्‌ | यथा श्वा वान्तावलेही तथा त्यक्तस्य पुनराददान इति 
एवमादि सूत्रान्तरेष्वपि याज्यम्‌ ॥ ३३ ॥ 
VYASA, | 
When during the practice of the restraints and observances sinful 
thoughts give trouble, the mind is to be habituated to the contrary ideas. 
When thoughts of the sins of causing injury to others and other sins. 
appear in the mind of this devotee of wisdom, such as, ‘I shall kill the 
evil-doer, 'I shall tell lies 'Ishall appropriate this man's wealth," 
‘I shall spoil this man's wife,’ ‘ Why should I not possess the things 
which this man possesses.’ When he is touched by the high fever of these 
sins, which tend to push him along the wrong path, he should habituate 
himself to think upon the contraries of such sins. He should entertain 
such ideas as these :—Being burnt up as I am in the fires of the world, 
I have taken refuge in the practice of Yoga, giving as it does protection 
to all living beings. Were I to take up the sins, having once given them 
up, I should certainly be a dog in my conduct. As the dog licks up his 
own vomit, so should I be acting, if I were to take up again what I have 
once given up.' This should be applied to other aphorisms also.— 84. 
€ VACHASPATI'S GLOSS. ® 

There are many obstacles in the way to good things. Thus obstruction being 
possible, the aphorism teaching the remedy thereof is introduced : — When these restraints 
and observances, &c.’ The aphorism is, ‘Upon thoughts of sin troubling, habituation to 
the contrary.’ In the Commentary explaining the sins there is nothing difficult to under- 


stand.—383 
Sûtra 34 


 वितको हिंसादयः कृतकारितानुमोदितालोभक्रोधमोह 
पूर्वका मृदुमध्याधिमात्रा दुःखाज्ञानानन्तफला इति प्रतिपक्तभा- 
वनम्‌ ॥ ३४ N 


वितर्का: Vitarkáb, the thoughts of sin are, हिंसादयः Himsádayabh, the causing of 
injury to others and the rest. कृत Krita, done. करिव Kárita, caused to be done. 
दनुमोदिताः Anumoditáb, and permitted to be done. * लाभ Lobha, desire, ma Krodha, 
anger. मोह Moha, ignorance. wat Pürvakáb, preceded by. मृदु Mridu, slight. we 
Madhya, middling. serm: Adhimátráb, and intense, दुःख Dubkha, pain. wem 
Ajfiána, unwisdom, wren Ananta, infinite. ww Phala, result, fruit, दु:खाद्यानानन्तफणा: 
Resulting in an infinity of pain and unwisdom, इति Iti, thus, प्रतिष्च Pratipaksa, 
to the contrary. भावनम्‌ Bhávanam, thinking 


34. . The sins are the causing of injury to others and 


the rest. They are done, caused to be done and permitted 
2 | | 
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to be done; they are preceded by desire, anger and ignor- 
ance; they are slight, middling and intense; their 
. result is an infinity of pain and unwisdom; thus comes 
the habit-of-thinking to the contrary.—85 | 


Rant हिंसादयः छृतकारितानुमादितालाभक्रोधमाहपूवका म्दुमध्याधिमात्रा 
दुःखाशानानन्तफला इति प्रतिपक्षभावनम्‌ । तत्र हिंसा तावत्‌ | कृतकारितानुमादितेति 
त्रिधा । एकैका पुनर्त्रिविधा | लोभेन मांसचमोर्थन क्रोधेनापकृतमनेनेति मोहेन धर्मा 
भविष्यतीति । लोाभक्रोधमाहाः पुनस्त्रिविधाः मदुमध्याधिमात्रा इत्येवं सप्तविंश- 
तिभंदा भवन्ति हिंसायाः । मदुमध्याधिमाचराः पुनस्मिविधाः । मदुसदुमेध्य- 
मदुस्तीव्रृदुरिति । तथा मदुमध्यो मभ्यमध्यस्तीत्रमभ्य इति । तथा agaat 
मध्यतीत्रोऽधिमात्रतीत्र इति । एवमेकाशीतिभेदा हिंसा भवति । सा पुननियम- ` 
विकल्पसमुच्चयभेदादसंख्येया । MMR दस्यापरिसंख्येयत्वादिति पवमनृतादिष्वपि 
याज्यम्‌ । ते खल्वमी asl दुःखाश्षानानन्तफलो इति । प्रतिपक्षभावनम्‌ । 
gangi चानन्त फलं येषामिति प्रतिपक्षभावनम्‌ । तथा च हिसकस्तावत्प्रथमं 
वध्यस्य वीयमाक्षिपति । ततइच शाखत्रादिनिपातेन दुःखयति तते! जीवितादपि Ara- 
यतीति | ततो वीयक्षेपाद्स्य चेतनाचेतनमुपकरणं क्षीणवीयं भवति । दुःखोत्पादान्नर- 
कतिर्यकप्रेतादिषु दुःखमनुभवति औवितव्यपरोापणात्मतिक्षणं च जीवितात्यये dan 
मरणमिच्छन्नपि दुःखविपाकस्य नियतविपाकवेदनीयत्वात्‌। कथंचिदेवाच्छुसिति यदि च 
कथंचित्पुण्यावापगता हिंसा भवेत्तत्र सुखप्रासो भवेदर्पायुरिति | एवमनृतादिष्वपि याज्यं 
यथासंभवम्‌ | एवं वितकीणां चामुमेवानुगतं विपाकमनिष्ट भावयन्न वितकपु मनः प्रणि 
दधीत | प्रतिपक्षभावनाहेताहे या वितकौः | यदास्य स्युरप्रसवधर्माणस्तदा तत्हतमैश्वयं 
यागिनः सिद्धिसूचकं भवति ॥ ३४ ॥ | 

VYASA. । 

Of these the causing of injury to others :—It is of three descriptions, - 
that which is done, that which is caused to be done and that which ig 
permitted to be done. Each again is three-fold. Prompted by desire 
of gain, as in the case of one who desires to obtain flesh and skin; 
prompted by anger as in the case of a man who has received some injury ; 
done through ignorance of the real nature of an act, under the impression 

that the act proposed is a virtue. | 

Desire, anger and ignorance are again three-fold, slight, middli ng 
and intense. Thus there are twenty-seven modifications of injury caused 
to others. * i | | 

Mild, middling and intense are again three-fold each ; Mild-mil à 
Middling-mild, and Mild-intense. Also Middling-mild, Middling-mid 
dling, and Middling-intense. Also Intense-mild, Intense-middling, and| 
Intense-intense, Thus injury is of eighty-one descriptions | 
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This again becomes infinite on account of rule (niyama), option 
(vikalpa) and conjunction (samuchchaya). Similarly should this be 
applied to untruthfulness, &c. | 


The contrary tendency consists in the notion that these immoral 
tendencies cause an infinity of pain and untrue cognition. This means 
that pain and unwisdom are the unending fruits of these immoralities, 
and that in this idea lies the power which causes the habit of the con- 
trary trend of thought. 

Further more the injurer first overpowers the strengths of the 
victim ; then gives him pain by blows from weapons; then takes his life 
even. : | . | / | 

Now as a consequence of overpowering strength, his intelligent 
and non-intelligent means of enjoyment lose the power of causing enjoy- 
ment. By causing pain he suffers pain among animals, earth-bound dis- 
embodied spirits, &c., and in hell. By taking life he lives exery moment 
in a state of waning life. Heis so much troubled that he prefers and 
longs for death; and yet, inasmuch as the effects of pain must run 
their course, he somehow lives on. Aud if somehow these acts of injury 
be mixed up with virtue, he is full of enjoyment but short-lived. 


These observations may also be applied to untruthfulness, &c., as far 
as may be. Thus making himself familiar with the undesirable conse- 
quences of these sins, he no longer allows his mind to rest over evil acts. The 
habituation to the contrary tendencies becomes the cause of removing the 
sins. When these beosme characterised by non-productivity, then power 
caused by them becomes, to the Yogi, the indication of his success.— 65. 


mo 
VACHASPATI'S GLOSS. 

These sins having different natures, modes, characteristics and fruits, and each of 
these being an object of habituation to the contrary tendency, he now describes them by — 
the aphorism, with the object of describing the nature of the contrary tendency :—‘ The 
| sins are the causing of injury to others, &c.’ Explains:—‘ Now as the injury, &c.’ Rule 

(niyama) and untrue cognition and their combinations co-exist with the sins of injury, &c., 
on account of the infinity of differentiation among living beings. Then, vice causing the 
intensification of inertia, arises un wisdom also, which is nothing more than the four classes 
of untrue cognition. For this reason they fructify as unwisdom also. Thus the thought of 
their fruition as an immensity of pain and unwisdom is also an habituation to the contrary 
tondeney. The author renders the same contrary tendency clearer. ‘First overpowers 
the strength, i.e., his activity, the free motions of the body of the vietim, that is the animal, 
&c.,to be killed.’ By binding to the sacrificial pillar the animal loses the light of his life. 
The rest is very plain. | 

The restraints and observances have been described. The removal of their tenden- 
cles by means of the habituation tothe contrary tendency has also been described. 
here being thus no obstacles left, now he describes the indications of the success of 
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these practices. By knowing these the Yogi having attained what he has undertaken, 
turns towards the work which is yet to be done, For this reason he says :—' When these © 
become characterized, &c.'—34 

Sütra 35 


श्रहिसाप्रतिष्ठायां aeu वेरत्यागः ॥ ३५॥ 


अहिंसा Ahimsa, of (the habit of) not causing injury. प्रतिष्ठायाम्‌ Pratistháy&m, 

on the confirmation of. तत्‌ Tat, his. «f&&*t Sannidhau, in presence. वैरत्यागः Vairatyâgah 
giving up of hostilities (त्याग) (वैर) 
l 35. (The habit of) not-causing-injury being con- 
firmed, hostilities are given-up in his presence.—86. © 
अहिंसा वेरत्याग e 
TIT | प्रतिष्ठायां तत्सन्निधौ १ । सवप्राणिनां भवति ॥ ३५॥ 
VYASA 


As for example all living beings give up their hostilities in his 


presence.—86 : 
VACHASPATTS GLOSS. 


Horse and buffalo, rat and cat, snake'and mongoose, and others being natural enemies 
of each other, give up their animosities, by following the tendencies of the mind of the 
revered one, whose habit of not causing injury is confirmed.— 35. | 


Sütra 36 


सत्यप्रतिष्ठायां क्रियाफलाश्रयत्वम्‌ ॥ ३६ ॥ 


सत्य Satya, of veracity. प्रतिष्ठायाम्‌ Pratisthày&m, in the confirmation. क्रिया Kriy& 
of action, कल Phala, of fruition. आश्रयत्वम्‌ Agrayatvam, the dependence of 
36. Veracity being confirmed, action and fruition 
become dependents.—87 
सत्यप्रतिष्ठायां क्रियाफलाश्रयत्वम्‌ | धामिका भूया इति भवति धामिकः स्वर्ग प्राप्लु- 
हीति स्वर्ग प्राप्रोति । अमेधास्य वाग्भवति ॥ ३६ N 
VYÀSA.  .— | 
= ‘Be virtuous.’ This being said the object of the benediction 
becomes virtuous. ‘Go to heaven, he attains the heavenly state. His 
speech becomes effective.—-87 
| VACHASPATI'S GLOSS. 

Action signifles virtue and viee which are the results thereof and their fruition 
consists in heaven and hell. They become dependents upon hitn: they come to live in 
him. They come into existence by the speech of the master. He illustrates the depen- 
dence of action :—‘ Be virtuous.’ Illustrates the dependence of fruition :—' Go to heaven.’ 
* Effective" means “unchecked,” —36. 

Sütra 37 


अस्तेयप्रतिष्ठायां सवेरलोपस्थानम ॥ ३७ N 


अस्तेय Asteya, of not stealing. प्रतिष्ठायाम्‌ Pratistháyám, in the confirmation of. # 
Sarva, of all, रत्न Ratna, of jewels उपस्थानम्‌ Upasthanam, the approaching him of. 
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37. (The habit of) not-stealing being confirmed, all, 
Jewels, approach him.—-88 


अस्तैयप्रतिष्ठायां सर्वेरलोपस्थानम्‌ | सर्वदिकान्यस्यापतिष्ठन्ते रत्नानि ॥ ३७॥ 
VYASA 
Jewels approach him from all quarters. -- 88. 
VACHASPATI'S GLOSS. 
This is easy.—37. 
Sütra 38. 


aot N $ वीर्य € 
ब्रह्म चयेप्रातिष्ठायां वीयलाभः ॥ ३८ N 

aera Brahmacharya, of Brahmacharya ; continence. मतिष्ठायाम्‌ Prati:thdyam, 
in the confirmation. वर्य Virya, vigour. wm: Lábbah, gaining; obtaining. 


58. Continence being confirmed, vigour is obtained. 
-—89. 


प्रह्मचयप्रतिष्ठायां वीयंलाभः यस्य लाभादप्रतिघान्गुणानुत्कषयति | सिद्धरच 

विनेयेषु शानमाधातु समथो भवतीति ॥ ३८ ॥ | 
VYASA. 

By whose attainment, the Yogi perfects his attainments unchecked 

and having attained the power becomes capable of imparting knowledge 


to learners.— 89 
ACHASPATI’S GLOSS 


Vigour is power by attaining which, being unchecked, i.e., without giving way to 
obstacles, the Yogi perfects, that is, lays by the store of Anima, &e 


Having attained the power :—When he is possessed of the eight attainments known 
as Tara, &c., and having other names as Uha, &c. 


Learners are the disciples of the Yogi. Knowledge means the Yoga which is an . 
accessory of the Yoga. He becomes capable of teaching Yoga.— 38 


Si 


अपरिग्रहस्थेयें जन्मकथंता संबोधः ॥३६॥ 

mwg Aparigraha, of non-covetousness, स्थैर्य Sthairye, in the confirmation, . 
शभ्म-कथंता Janma-kathamtá, of the how of births, संबोच: Sambodhah, the knowledge 

39. Non-covetousness being confirmed, the knowledge 


of-the-how of births.— 90 


अ्रपरिग्रहस्थेय जन्मकथं ता संबाधः | अस्य भवति कोऽहमासं कथमहमासं किस्वि- 

Re कथंस्विदिदं के वा भविष्यामः कथं वा भविष्याम इत्येवमस्य पूर्वान्ता परान्तमध्येष्वा- 

त्ममावजिज्ञासा स्वरूपेणापावतेते । एता यमस्थेयं सिद्धयो नियमेषु वक्ष्यामः ॥ ३९ N 
VYASA. 

Non-covetousness being confirmed, the knowledge of the how-of- 

births comes to him. Who was I? How was I? Whatis this? How 

is this? What shall we be? Or, How shall we be? In this shape 
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comes to him the desire of knowing the nature of his own existence in the 
past; the present and the future ! i 
These are attainments due to the confirmation of the restraints 
We shall now speak of those that are caused by observances.—90. 
VACHASPATTS GLOSS. | 

Non-covetousness being confirmed, the knowledge of the ‘how-of-births.’ Birth 
means coming into relationship with the physical body aud the powers of sensation, &e., 
together. The how-of-birth means its modality. Its knowledge means its direct conscious- 
ness. It means the perfect knowledge of the past, the present and of all that is beyond ` 
ken, together with their modes 

Questions about the past:—' Who was I?’ Questions about the different modes of 
the birth and preservation of the same :—' How wasI?' Wishes to know the nature of 
the present birth:—'What is this?' Is the physieal body the mere collection of the 
physieal elements or something different therefrom ? Here too the words ' How is this ?' 
are to be understood. In some books they actually appear | 

Questions about the future :—‘ What shall we be?' Here too the how must be under- 
stood. Thus comes to him the desire to know of his own existence, i.e, the coming into 
relationship with the body, &c., in the past, the present and the future. From the desire 
comes the knowledge, the rule being that one does whatever he desires. —39. - 


Sütra 40 


शोचात्स्वाइजुग॒प्सापरेरसंसगे: ॥४०॥ 


शैचात्‌ Sauchát, by cleanliness, tq Sva-ahga, to one's own body. जुगुष्सा Jugupsá, 
disinclination. प: Paraih, with others. असंसर्गः Asamsargah, cessation of contact. 

.40. By cleanliness, disinclination to-one's-body, and 
cessation-of-contact with-others. —9l | 
00 शैचात्स्वाऊूजुगऱ्सा परेरसंसगः | care जुगुप्सायां शोचमारभमाणः कायावद्य- 
दर्शी कायानभिष्वड़्ो यतिभवति | किंच परैरसंसगः कायस्वभावालाकी स्वमपि कायं 
frere जलादिभिराक्षालयन्नपि कायशुद्धिमपश्यन्कथं परकायेरत्यन्तमेवाप्रयतेः संख- 
ज्यत ॥ ४० ॥ 

VYASA. 

One begins to clean. himself, being disgusted with the dirt of his 
body. Then he sees the defects of the body. ' He loses his attachment 
to the body, and becomes restrained in himself. Furthermore, he ceases 
to come into contact with others. He sees the nature of the body. He 
wishes to give up his own body, seeing that it is never pure, even though 
it is being constantly washed by water, &c. How should he come into 
contact with the body of others which are all the more impure १—9]. 

VACHASPATI’S GLOSS. 
This shows the external cleanliness to be the indicator of attainments.—40. 


Sütra 4i 


सत्त्वशुद्धो सोमनस्येकाग्येन्द्रियजयात्मदशनयोग्यत्वानि च ४१ 
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era Sattva, of the essence. शुद्धौ Suddhau, on the purification. सौमनस्य Sau- 
manasya, high-mindedness. रकाग्रय IEkâgrya, one-pointedness. इन्द्रिय Indriya, of the 
senses. जय Jaya, control. आत्म Atma, of the self. दर्शन Darsana, the knowledge 
qaa Yogyatva, fitness for all these. च Cha, and 

4l. And upon-the-essence becoming-pure, come high- 
mindedness, one-pointedness, control of the senses and 
fitness for the knowledge of the self.—92 


कि च । सत्त्वशुद्धों सामनस्यैकाश्येन्द्रियज्यात्मद्शनयेग्यत्वानि च । भवन्तीति- 
TRAT: । शुचेः सत्त्वशुद्धिस्ततः सामनस्यं तत Bawa तत इन्द्रियज्ञयस्ततदचात्म- 
दशेनयेग्यत्व' बुद्धिसत्त्वस्य भवतीत्येतच्छेचस्थैयौ दधिगम्यत इति €i 
VYASA 
Further, high-mindedness, control of the senses and fitness for self- 
knowledge come upon the essence hecoming pure. By cleanliness comes 
the purity of the essence. Thence high-mindedness, thence one-pointed- 
ness, thence control of the senses and thence fitness for -self-knowledge, 
of the essence of the mind. This it is that comes to the Yogi by cleanli- 
ness being confirmed.— 92. | 
B VACHASPATI’S GLOSS. 
| Now hedescribes the attainments indicated by internal cleanliness :—‘ Further, &c.’ 
By washing off the impurities of the mind the essence of the mind shows itself in its 
purity. By the removal of dirt comes high-mindedness which is an index of purity. That 
which is pure becomes one-pointed. The mind having been thus controlled, the senses 


too are controlled, being dependent as they are upon the mind, Thence the essence 
of the mind becomes fit for self-knowledge.—4l 


Sûtra 42 


सताषादनुत्तमः सुखलाभः ॥४३॥ 


सन्तोषाद्‌ Santosád, by contentment, अनुत्तमः Anuttamah, excellent, extreme. सख 
Sukha, of happiness, लाभ: Labhah, acquisition 


42. By contentment the acquisition of extreme happi- 
ness.—95 | 


संताषादनुत्तमः सुखलाभः | तथा चाक्तम्‌ | यञ्च कामसुखं लेके यश्च दिव्यं ng- 
त्सुखम्‌ | तृष्णक्षयसुखस्यैते नाहंतः Tsai कलामिति ॥ ४२ ॥ 
VYASA 
And so it has been said :—' Whatever of pleasure is there in, the 
world of desires, and whatever of larger happiness is there in the world 
of heaven, they do not come to the sixteenth part of the joy due to the 
suppression of desires. —93 | 


VACHASPATI'S GLOSS | 
Extreme means that than which there is nothing higher in existence. As was said 
by YayAti to Puru when he was begging his youth from him :—' The wise man who gives: 


— 
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up desire so difficult to give up by the ignorant and never becoming old with age is full of 
bliss.’ Shows this by ‘ whatever is there, &c.'— 42 
Sütra 43 


कार्येन्द्रियसिद्धिरशुद्धिक्तयात्तपसः ॥४३॥ 


काय Kaya, of the physical body. इन्द्रिय Indriya, of the senses. सिद्विः Siddhih, 
the attainment, wafg Asuddhi, of impurity, we Ksayát, owing to the removal. 
तपसः Tapasah, through purifrcatory actions, | 

43. By-purificatory-actions, the removal of impurity 

and the attainments of the physical-body and the senses.— 94 

कार्यन्द्रियसिद्धिरशुद्धिक्षयात्तपसः | निवेत्यमानमेव तपा हिनस्त्यशुद्धयावरण- 
मल तदावरणमलापगमात्कायसिद्धिरणिमाद्या । तथेन्द्रियसिद्धिदू राच्छुवणमनना- 
द्यति॥ ४३ ॥ 

VYASA. | | 

Purificatory actions, as they are being done, destroy the dirt of the — 
veil of impurity.. By the destruction of the dirt of this veil, come the 
attainments of the physical body, Animà and others. So also the 
attainments of the senses; clair audience and thought-reading from a 


distance, &c.—94. 
VACHASPATI'S GLOSS 


| Mentions the indications of the attainment of the Purificatory action. By Purifica- 
tory ‘aétion, &c. The veil which is described as impurity consists of vice, &c., due to 
. inertia. Animá and others, such as Mahimá, Laghimá and Prápti. It is all easy.—43. 


Sütra 44. 


स्वाच d ^ 
याया दिष्टदेवतासंप्रयोगः ॥४४॥ 
स्वाध्यायाद्‌ Svádhyáyát, by study. xg देवता Ista-devata, with the desired deity 
eam: Samprayogab; communion 
44. By-study comes communion with the desired. 
deity.—95 


स्वाभ्यायादिष्टदैवतासंप्रयागः | दैवा ऋषयः सिद्धाह₹च स्वाध्यायशीलस्य दशनं 
गच्छन्ति काय चास्य वतेन्त इति ॥ ४४ ॥ 
VYASA 
The gods, the Risis and the Siddhas become visible to him who 
is given to study, aud they do take part in his work.—95. 
à VACHASPATI'S GLOSS 


Mentions the attainments indicated by the perfection of study :—' By study communi- 
on with the desired deity. This is easy.—44 


Sütra 45. 


समाधिसिद्विरीश्वरप्रणिधानात्‌ ॥४५॥ 


«mW Samadhi, of trance. सिद्धि: Siddhih, the attaiment. शेश्वर-मशिचानात tévara- 
prapidhánát, by making Tsvara the motive of all actions, | 
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45. The attainment of trance by making Îsvara the- | 
motive-of-all-actions.—96. 


समाधिसिद्धिरीश्वरप्रणिधानात्‌ | ईश्वरापितसर्वभावस्य समाधिसिद्धियया सर्व 
मीप्सितमवितथं जानाति देशान्तरे देहान्तरे कालान्तरे च । ततोऽस्य प्रज्ञा यथाभूत 
प्रज्ञानातीति ॥ ४५॥ ` 

| VYASA. 

The faculty of trance (samadhi) becomes perfect in him who dedi- 
cates all his powers to Idvara. By this he knows all that he desires to 
know, just as it is in’ reality, in another place, in another body or at 
another time. Then his intellect knows everything as it is. —96. 

‘VACHASPATTS GLOSS, | 

‘The attainment of trance by making i$vara the motive ofall actions.’ It should not 
besaid thatinasmuch as the Cognitive trance is attained by making. isvara the motive 
of all actions, the remaining seven accessories are useless. These accessories are 
useful in the attainment of that mental mood which devotes all action to the purposes 
of i$vara, by known and unknown subsidiary methods. They are also useful in the 
attainment of the Cognitive trance, by a separate combination of accessories. Thus the... 
same curds serve the purpose of a man and are useful for the purposes of a sacrifice. 

In this ease the accessories of concentration, meditation and trance would not be 
the internal aecessories of the Cognitive trance. The Cognitive trance would thus 
become a cause equal in degree with them. Its directness (internality? is perceived by 
the other accessories not being directly turned towards it. The observance of making . 
 i$vara the motive of all action has Isvara only for its direct object. Its direct object 


is not the object of Cognitive trance. Therefore this is an external, indirect means. 
Thus all is plain 


The word Prajanáti =‘ knows,’ shows the radical meaning of prajüá, intellect.—45 


Sütra 46. 


स्थिरसुखमासनम्‌ NJEN 
स्थिर. Sthira, steady. सुखम्‌ Sukham, easy, आसनम्‌ Asanam, posture. 
46. Posture is steadily -easy.—97 


उक्ताः सहसिद्धिभियमनियमाः | आसनादीनि वक्ष्यामस्तत्र । स्थिरसुखमासनम्‌ | 
तद्यथा पझासनं वीरासनं भद्राखनं स्वस्तिकं दण्डासनं सोपाश्रयं qug क्रोत्चनिषदन 
हस्तिनिषद्‌नमुष्टनिषदनं समसंस्थानं स्थिरसुखं यथासुखं चेत्येवमादीनि ॥ ४६॥ 


VYASA 
The restraints and observances have been described with attain- 
ments. We shall now describe the posture, &c. Of these, posture is 
steadily easy. Thus, for example, the Padmásana, the Virásana, the Bhad- 
rísana, the Svastika, the Dandásana, the Sopasraya, the Paryahka, the 
Krauüchnisádana, the Hastinisádana, the Ustranisidana, the Samasam- 


sthána, the Sthirasukha, the Yathásukha and such others. —97 
23 
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VACHASPATI'S GLOSS. 

Introduces the next aphorism :—' The restraints and observances, &e. ‘Of these, 
posture is steadily easy.' Steadiness means absence of motion. The same must be easy. 
It must not cause trouble. Such should be the posture. This is the meaning of the 
aphorism. Posture is the way in which one sits. He mentions different postures :—As 
for example :—The Padmásanais well-known. The Virásana is that in which a sitting 
man has one foot in contact with the ground, and places the other over the partially 
inclined other knee 

The Bhadrásana is that in which the sitting man places the soles of both feet joined 
together below the testicles, and places both hands with the fingers interlaced over that 
region | 

The Svastika is that in which the left foot is placed, a little downward inclined 
between the right thigh and shank, and the right foot is placed in a similar position 
between the left thigh and shank 

The Dandásana is practised by sitting with thighs, shanks and feet stretched strai ght 
along the ground with the ankles joined together, but the toes kept apart 

The Paryanka is that in which the knees are extended and the arms are used to lie. 
upon 

| The Sopasraya is that in which the tiger's skin or the decr skin or some cloth is 
used to sit upon 

The Krauüchanisádana and others of the same class are to be imitated from the 
sitting postures of the Krauficha, the elephant, the camel. , । 5 

The Samasamsthána is that in which the feet are so placed that the heels and fore- 
parts of both are joined together with the feet a little bent. | 

The Sthirasukha is whatever posture may secure steadiness and ease. This is 
approved by the writer of the aphorisms. It is also described as Yathásukha. This 
means any position that may secure ease.— 46. 

Sütra 47 


प्रयलशेथिल्यानन्तसमापत्तिभ्याम्‌ ॥४७॥ 


प्रयत्न Prayatna, of effort. शैथिल्य Saithilya, by slackening. अनन्त Ananta, as in 
the infinite, समापत्तिभ्याम्‌ Samápattibhyám, and by thought transformation 


47. By-slackening of effort and by thought-trans- 

formation as infinite.—98 
प्रयल्लशेथिल्यानन्तसमापत्तिभ्याम्‌ । भवतोति वाक्यशेषः । प्रयलोपरमात्सिच्य- 
त्यासनं येन नाङ्मेजया भवति | अनन्ते वा समापन्न चित्तमासनं निर्वतेयतीति ॥ ४७॥ 

! VYASA 
The sentence'is completed by adding the word, ‘is secured.’ Pos- 
ture becomes perfect when effort to that end ceases, so that there may be 
no more movement of the body. Or, when the mind is transformed into 
the infinite, that is, makes the idea of infinity its own, it brings about the 
perfection of posture. — 98 


VACHASPATI'S GLOSS 
. Having described the nature of posture, he describes the means thereof:—'By 
slackening of effort and by thought-transforming as infinite. The effort which is directed 
towards the accomplishment of a certain posture helps to keep the body in a particular - 
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position. Ib is not the cause of the posture which as an accessory of Yoga is meant to be 
taught here. If that were its cause, the teaching would be useless, inasmuch as in 
that case the posture would be achieved by its own operation. Therefore this natural 
effort of the body does not bring about the posture that is meant to be taught. It is in ~ 
fact its antagonistic. Further this natural effort being the antecedent of the posture 
that may at any time be desired, does away with the very object of posture. Therefore, he 
who practises posture as an observance taught here, should employ an effort which consists 
in suppressing the natural efforts of the body. Otherwise the posture taught here will . 
not be accomplished. It is for this reason that the slackening of the natural efforts of. 
the body is said to be the means of accomplishing posture. _ | 
Or, the mind transformed into the idea of the infinite, the Great Serpent, who up- 


holds the sphere of the carth by means of his very steady thousand heads, brings about 
steadiness —47, 


Sütra 48, 


ततो इन्द्रानभिघातः ॥४८॥ 


ततः Tatah, then. ġa Dvamdva, from the pairs of opposite, अनभिचातः Anabhi- 
ghatah, cessation of disturbance. 


48. Thence cessation-of-disturbance from-the-pairs- 

of-opposites.—99 

तते। द्वन्द्वानभिघातः । शीतेष्णादिभिद्वन्द्रासनञयान्नाभिभूयते ॥ ४८ N 

| VYASA 

When posture has been mastered he is not disturbed by the pairs 

of opposites such as heat and cold.—99. 
VACHASPATI’S GLOSS. 
Mentions the indications of the achievement of posture. 


“ Thence the cessation of disturbance from the pairs of opposites.” 
The Commentary has been explained by what has already been said.—48. 


Satra 49 


तस्मिन्त्सति श्वासप्रश्वासयोगेतिविच्छेदः प्राणायामः ॥४६॥ 
afer Tasmin, that (the posture), सति Sati, being. wm Svása, of the inspiratory 
breath. grat: Pragvdsayoh, of the expiratory breath. गति Gati, of the movements. 
विच्छेद: Vichchhedah, stoppage. maara: Prápáyámab, regulation of breath. . | 
| 49. Regulation-of-breath (Prápáy&ma)is the stoppage 
of the inspiratory and expiratory movements (of breath) 
which follows, when that has-been-secured.—l00. 
तस्मिन्त्सति श्वासप्रश्वासयागेतिविच्छेदः प्राणयामः | सत्यासनजये बाह्यास्य 
यायाराचमन श्वासः | teres वायानिः्सारणप्रश्वासः । तयेगेतिविच्छेदे उभयाभावः 


प्राणायामः us ॥ 
VYASA. 
When posture has been achieved the cessation of the movements 


of both inspiration, the drinking in of external air, and expiration, the 
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throwing out of the internal air, is the regulation of breath (Pranayama) 


-ण.(0)९) 
VACHASPATUS GLOSS. 

Posture also has becn described in the Visnu Puréna:—‘ Having thus practised the 
Bhadrásana, &e,, and being full of their qualities, &c. After posture describes the 
Pranayama, at the same time showing that posture must precede it :—‘ Pra náyáma is the 
eessation of the inspiratory and expiratory movements of brcath which follows when 
that has been secured. The cessation of the movements of expiration and inspiration 
exists in the Rechaka, Kumbhaka and Purak^ branches of the regulation of breath. This, 
therefore, is a description of the ordinary Pránáyáma. This means that where in the 
Puraka the external air having been expelled is retained inside, the Cessation of the 
movements of inspiration and expiration takes place. Similarly, where in the Rechaka, 
the external air having been expelled is restrained outside, the cessation of the movements 
of inspiration and expiration takes place. Similarly, in the Kumbhaka too. This is what 
the commentary says : —' When posture has been, &e.—49. 


Sütra 50 


बाह्याभ्यन्तरस्तम्भवृत्तिदेशका लसंख्याभिःपरिदृष्ठो दीधसूक्ष्मः॥५०॥ 


बाह्य Bahya, external. आभ्यन्तर Abhyantara, internal. स्तम्भ Stambha, total res- 
traint. «fé: Vrittih, manifestation. देश Desa, place. काल Kála, time, संख्या Sankhyá 
number, by these three, «Rgs: Paridristah, regulated. दीचे Dirgha, long. aa: Süks- 
mab, and subtle ; 


50. Manifestation as external, internal and total res- 
traint is regulated by place, time and number; and thus it 
becomes long-induration and subtle.—]0l | 

स तु। बाह्याभ्यन्तरस्तम्भवृत्तिदरकालसडःयाभिः atest दीघंसूक्ष्म | यत्र 
प्रश्वासपूर्वका गत्यभावः स बाह्यः | यत्र श्वासपूर्वका गत्यभावः स आभ्यन्तरः । तृतीय- 
स्तम्भत्रृत्तियत्रोभयाभावः सक्तत्प्रयलाद्ववति | यथा तपे व्यस्तमुपले जळ सर्वतः संकाच- 
मापद्येत तथा द्याय गपद्गत्यभाव इति | त्रयाऽप्येते देशेन परिदृष्टा इयानस्य विषयो 
देशा इति । कालेन परिदृष्टाः क्षणानामियत्तावधारणेनावच्छिन्ना इत्यर्थः | mum 
परिहष्टा एतावद्धिः श्वासप्रश्वासैः प्रथम उद्घातस्तद्वन्निगुहीतस्येतार्वाद्भद्वितीय उद्घात 
एवं तृतीयः । एवं Beta मध्य एवं तोत्र इति सङ्यापरिहष्टः स खट्वयमेवमभ्यस्तोा 


ATGA: ॥ ५० ॥ 
VYASA. 


| And that manifests as external, internal and total restraints, is regu- 
lated by time, place and number; is of long duration and subtle. The 
cessation of the motion of breath which precedes expiration is external 
The cessation of the motion of breath which precedes inspiration is inter- 
nal. The third manifests total restraint where cessation of both these 
motions takes place by a single effort. As water thrown on a heated 
stone shrivels up from all sides, so do both cease simultaneously. All these 
three areregulated by place. So much of space is occupied by it. Also 
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are they regulated by time. The meaning is that they are measured by 
ascertaining the seconds of their duration. They are also regulated by 
number. The first cessation is for so many, the second for so many, and 
similarly the third. Similarly it is thus mild, thus middling and thus 
intense. Thus itis regulated by number. This verily thus practised 
becomes long induration and subtle.—l0i 

VACHASPATI'S GLOSS 


He introduces the aphorism by describing the three descriptions of Pránáyáma :— 
* And that manifests as external, internal and total restraint; is regulated by time, place 
and number; is of long duration and subtle. The word Vitti ‘manifestation’ is related 
to all the three. He describes the Rechaka:—‘ That which precedes expiration. Des- 
eribes the Puraka:—‘That which precedes inspiration. Describes the Kumbhaka :— 
‘The third, &c.’ Renders the same plainer:—' Where the cessation of both inspiration 
and expiration takes piace simultaneously by a single effort of restraint, not that it stands. 
in need of restraining effort which is the culmination of the cffort of inspiration, nor that 
it stands in need of the restraining effort which culminates in the effort of expiration, 
On the other hand, as water thrown on a heated stone shrivels upon all sides as it is be- 
ing dried up, so also the air running in or out ceases its action by a strong effort of 
restraint, and stays in the body reduced toa state of greater than ordinary tenuity. It 
does not fillin and is not, therefore, Puraka. Nor does it go out and is not, therefore, 
Rechaka. | 
In the external the limit of space is measured in a place free from wind by the effect 
upon straw or a piece cf cotton wool, by a vard or foot-rule cr by the hand. Similarly, 
in the internal itis measured by the sensation of touch at the soles of feet or at the 
* forehcad, slight like the touch of an ant 

A ‘second’ (ksana) is the fourth part of the period of time taken by the act of shut- 
ting the eyes. It is measured by ascertaining the seconds of duration 

A * mátrá' (measure) is the time which is taken up by thrice turning up one's hand | 
over one's knee and then snapping the fingers once 

Measured by thirty-six such mátrás isthe first attempt (vdgháta) which is mild 
Twice that is the second, which is middling. Thrice that is thethird which is intense, 
This is the Pránáyáma as measured by number. It is described :—Thus is it measured by 
number, &e 

The time taken by the inspiration and expiration of a healthy man is the same as 
that which is measured by snapping the fingers, as described, after turning the hand 
thrice over the knee. | | 

The first attempt when carried to its completion is said to be conquered or mastered, 
The time is intended to be described by so many inspirations and expirations. They are 
practically the same, | 

This Pránáyáma becomes of long duration when it takes up greater space and time, 
being daily practised and being increased in succession of a fortnight, a day, &c. It is 
subtle, becanse it is known by very subtle trance (samadhi) not because it becomes weak. 


—— b 0 e 
Sütra 5st. 


बाह्य भ्यन्तरविषयाक्षेपी चतुर्थः ॥५१॥ 


am Báhya, the external, wea Ábhyantara, the internal. विषय Visaya, region, 
spheres. wet Ákcepi, passing over, going beyond. "gà: Chaturthah, the fourth. 
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9l. The fourth is that which follows when the spheres 
of the external and internal have-been-passed.—I02 

बाह्याभ्यन्तरविषयाक्षेपी चतुर्थः । देशकालसडुचाभिबाह्यविषयपरिदृष्ट area: 
तथाभ्यन्तरविषयपरिहष्ट आक्षित्तः । उभयथा दीघसूक्ष्मः । तत्पूर्वका भूमिजयात्कमेणाभ- 
यागत्यभावइ्चतुर्थः प्राणायामः | तृतीयस्तु विषयानालोचितो गत्यभावः सङ्कदारव्य पव 
दैशकालसङ्घाभिः परिदृष्टो दीघेसदक्ष्मः | चतुर्थस्तु . श्वासप्रश्वासयाविषयानवधारणात्क- | 
मेण भूमिज्ञयादुभयाक्षेपपूर्वका गत्यभावरचतुर्थः प्राणायाम इत्ययं विशेष इति ॥ ५१॥ 

VYASA | 

The sphere of the external, having been mastered by the measure- 
ments of time, space and number, is left behind. Similarly is the 
sphere of the internal thus measured, left behind. In the case of both, 
it becomes long and subtle. The cessation of the movements of both, 
in sequence of the attainment of that state, by gradual mastery over the 
different states, is the fourth. In the third the sphere is not considered ; 
the cessation of motion takes place with one single effort, and is then 
measured by space, time and number ; and thus becomes long and subtle. 
In the fourth, however, the spheres of inspiration and expiration are 
ascertained, the different states are mastered by and by, and it follows 
the perfection of both. Thus comes about the cessation of the movements . 
of both. This is the fourth Prán&áyáma and is thus distinguished.— 02 

VACHASPATT'S GLOSS | 


Thus three descriptions of Pránáyáma have been described. Now he describes the 
fourth :—' The fourth is that, &c. Explains :— The sphere of the external, &c.' 

‘Left behind ':—dethroned from its position, which has been mastered by practice. 
That also is protracted and subtle 

'In sequence of':—The external and internal Pránáyámas preceded by a calculation 
of time, space and number. And this fourth one is not brought about all at once, by a 
single effort like the third one | 

On the other hand it reaches different states of perfection, as it is being practised ; 
and as one state has been mastered it goes on to the higher stage in succession, and it is 
thus acquired. This is said: —' By gradual mastery over the different states.’ B 

The question is that the cessation of the motion of both the Práuáyámas takes place 
in the third Pránáyama also, which is described as the total restraint ; what then is the 
distinction between the third and the fourth. For this reason he says :—'In the third, &e.' 
The third is brought about by a single effort and is not preceded by the thought of 
measurements. The fourth, however, is preceded by the knowledge of the measurements, 
and is brought about by much effort: This is the difference. The meaning is that the 
spheres of the Puraka and the Rechaka are not considered, but this is measured by time, 


space and number.—dl 
Sütra 52 


ततः क्षीयते प्रकाशावरणम्‌ ॥५२॥ 


ततः Tatah, then, Waa Ksiyate, is destroyed. प्रकाश Prakasa, of light, aman 
Avaranam, the cover. | 
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52. Thence the cover of light is destroyed.—083. 

ततः क्षीयते प्रकाशावरणम्‌ | प्राणायामानभ्यस्यता$स्य यागिनः क्षीयते विवेक- 
शानावरणीयं कमे यत्तदाचक्षते | महामाहमयेनेन्द्रियजालेन प्रकाशशीलं सत्त्वमावृत्य 
तदेवाकाय नियुक्तमिति । तदस्य प्रकाशावरणं कमे संसारनिबन्धने प्राणायामाभ्यासाद्‌ 
gag भवति प्रतिक्षणं च क्षीयते | तथा चाक्तम्‌ | तपा न परं प्राणायामात्तता विशुद्धि 
मैलानां Tass क्षानस्येति ॥ ५२ ॥ 

VYASA. 

The karma ofthe Yogi which covers up the discriminative know-. 
ledge is destroyed as he practises the Pránáyáma. This is what they 
say :— ' By the magic panorama of desire, the Essence, which is luminous 
by nature, is covered up, and the same is directed towards vice.’ "This 
karma of the Yogi which covers up the light and binds him to repeated 
births, becomes weak by the practice of Pránáyáma every moment, and 
is then destroyed. And so it has been said :—‘ There is no purificatory 
action higher than Pránáyáma; purity is secured by that, through the 
destruction of impurity ; and the light of knowledge shines.-—l03. 

| V ACHASPATI'S GLOSS 


He describes the object of Pránáyáma:—' Thence the cover of light is destroyed." 

The cover is that which covers up the light of Mental Essence. It means the afflictions and 

sin. He explains :—' The karma of the Yogt......as he practices Pranayama. Knowledge 
= is that by which anything is known. It is the light of the Mental Essence. Discrimina- 
tive knowledge is the knowledge of the distinction (between the Objective Essence and 
consciousness). That which covers up discriminative knowledge ‘is the karma which 
covers up.’ Karma means the vice whichis brought about by action so called, and the 
afflictions caused thereby. He says that the Agamis agree in this matter :— This is what 
they say.’ Desire is spoken of as the Great Forgetfulness. By the mention of desire is 
to be understood Nescience also which is found inseparably joined to it. 

Vice is that which should not be done. 

The question arises that if Pránáyáma alone does away with vice what is the use 
of purificatory action? (Tapas). For this reason he says :—“ Becomes weak ''and not 
altogether destroyed by it. Therefore, purificatory action is necessary for its destruc- 
tion. In this too the Agamis agrce :—* And so it has been said.’ 

Manu also says :—* Let the defects be burnt up by Pranayama.’ 

The Visnu Purána speaks of the Pranayama as an accessory of Yoga :—‘ He who 
masters the air known as Prána by practice, is said to have secured Pranayama.’ It is 
either seeded or seedless. When the powers known as Prána and Apána are mastered one 
by the other, it is two-fold. The third is that when both are checked.—52. 


Sütra 53. 


धारणासु च योग्यता मनसः ॥५३॥ 


चारणास्‌ Dháragásu, for concentration. च Cha, and. योग्यता Yogyatá, the fitness 
मनस: Manasab, of the mind 


53. And the fitness of the mind for concentration.—]04. 
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CH. II. ON THE PRACTICE OF YOGA, 765, 706.. i77 


not, on account of the absence of that contact, incline towards their objects. This is the 
imitation of the mind by the senses. Inasmuch however, as the senses do not imitate 
the mind in the fact of the taking in of the realities of the objects, because their field of 
Operation is the external world alone, it is *&id that they, as it were, imitate the mind, 
By using the locative case it is shown that. the ordinary quality of non-contact with 
their objects is the operative cause of the senses imitating the mind. ‘In the absence of 
contact with their, &c.’ Explains the imitation:—‘ The senses are restrained like the 
mind, &c.’ The similarity is that the cause of the restraint of both is and the restraint 
of both is due to, the same effort. Illustrates the same :—'Justas the bees &e.’ Applies 
the illustration to the object to be illustrated :—' So, &e.' 

. In this connection also says the Visnu Purina :—‘ The Yogi who is devoted to the. 
practice of Pratyáhára should restrain the senses which are attached to the objects of 
sound, &c., and make them imitate the mind.’ - | 

Its object is shown even there. “ Those of undisturbed mind have thereby the 
highest possible control of the senses. If the senses are uncontrolled, the Yogi cannot 
achieve Yoga." —54. 


Sütra 55. 


A 
ततः परसावश्यतान्द्रयाणाम ॥५५॥ 
aa: Tatah, thence. परमा Paramá, the highest. amm Vasyatá, control, इन्द्रियाणाम्‌ 
Indriyánám, of the senses ^ 


55. Thence the senses are under the highest control 
--“.06. 


ततः परमावश्यतैन्द्रियजाम्‌ । शब्दादिष्वव्यसनमिन्दियज्य इति केचित्‌ | 
सक्तिव्येसनं व्यस्यत्येनं aaa इति । अविरुद्धप्रतिपत्तिन्याय्या । शब्दादिसंप्रयेगः 
श्वेच्छ्येस्यन्ये | रागद्वेषाभावे सुखदुःखशून्यं शब्दादिकज्ञानमिन्द्रियजय इति केचित्‌ । 
चित्तेकाग्र्याद्प्रतिपत्तिरेवेति जैगीषव्यः | ततश्च परमा त्वियं वदयता यश्चिसनिराधे 
निरुद्धानीन्द्रियाणि नेतरेन्द्रियज्जयवत्प्रयक्षछतमुपायान्तरमपेक्षन्ते यागिन इति d ५५॥ 

इति श्रीपातञ्जले सांख्यप्रवचने यागशास्त्र साधननि- 
दृशा नाम द्वितीयः पादः समाप्तः ॥ २॥ 
VYASA | 

Some say that the conquest of the senses is their non-attachment to 
sound, etc. Attachment is a-defect which draws them away from the 
good. Others say that inasmuch as the enjoyment of unprohibited objects 
is proper, it should be said that contact with sound, &c., subject to one's 
wishes, is the conquest of the senses. Others again say that the conquest 
of the senses is the obtaining of knowledge of sound, &c., without their 
causing pleasure and pain, in the absence of attachment and aversion. 
Jaugisavya says that itis only the want of action of the senses, on 
account of the one-pointedness of the mind. For this reason it is then 
that this control is the very highest, the restraint, that is to say, of the 


senses along witb the restraint of the mind ; and also for the reason that 
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the Yogis, being thus restrained, do not stand in need of employing 
other means, like those employed in the conquest of other organs.—I06 
| VACHASPATI'S GLOSS 


‘Thence the senses come under the highest control.’ Are there any controls of the 
senses which may be said not to be the highest, so that it is said here that the highest 
control is secured ? Shows them : --* Some say that the conquest, &c.’. Explains this :— 
“Attachment is desire. The word in the original is Vyásana, which is described as 
meaning that which removes away fromthe good. The absence of this attachment which 
draws one away from the good, is the control. Describes another control :—The enjoy- 
ment of such sound, &e., as is not forbidden by Sruti, &c., and the avoidance of those 
that are forbidden, is propor, that is, in accordance with propriety. | 

He describes another control:—' Contact with sound, &c.’ The contact of the 

senses with sound, &c., depends upon one's wishes, Man is free to enjoy whatever 
helikes, He is not dependent upon the enjoyment. 

He mentions another control also :—‘ The knowledge of sound, &e., without pleasure 
and pain, &e E 

He mentions the control which is preferred by the author of the aphorism, and 
with which a great Risi is in accord. Jaigisavya says that it is the non-inclination of the 
senses towards their objects, the sounds, &e., along with the mind which has become 
one-pointed., Now he says that this is the highest control :~-‘ For this reason is it then, 
&c. The word ‘then’ (TU in the original) differentiates this control from other controls. 
The other controls do not remove the possibility of contact with the poison of afflictions, 
because they are of the nature of the conjunction between the serpent and the poison. 
Even the greatest professor of the science of poisons who has controlled a serpent, 
sleeps not with the serpent in his arms, without fear. This eontrol, however, which is 
free from contact with all poisons, leaves no fear, and is, therefore, called the Highest. 

. * Like the control of the other organs’ :—In the state of the Yatátma Yogi, whep — 

— one sense has been controlled, the Yogi stands in need of further effort for controlling 

the remaining senses, Not so is there need of other effort to control the external 
senses, when the mind is restrained. "This is the meaning 

Five objects have been treated in this chapter: The Kriya Yoga, the Afflictions, 
Fruitage of actions, the consequent Pain, and the four branches of the science of Sorrow. 

Here finishes. the Gloss of Váchaspati on the second Chapter of the Commentary of 
Vyasa on Pátanjali'S Yoga Philosophy. The chapter describing * The means of Yoga.’ 


| CHAPTER THIRD. 
ON ATTAINMENTS (VIBHUTIS OR SIDDHIS). 
Sitra ı 


देशवन्धरिचित्तस्य धारणा ॥ १ di 


देशनबन्चघ: (देश), Degah-bandhah fixity in one place. Steadfastness, चस्य 
Chittasya, of the mind, wen Dháraná, concentration | 


l. Concentration is the steadfastness of the mind.—I07 
उक्तानि पञ्च बहिरङ्गानि साधनानि। धारणा वक्तव्या | देशबन्धदिचत्तस्य धारणा | 
नाभिचक्रे हृदयपुण्डरीके Aha ज्योतिषि नासिकाग्रं जिह्वाश्र इत्येवमादिषु देशेषु बाह्य 
वा विषये चित्तस्य वृत्तिमाश्रेण बन्ध इति धारणा qp १॥ 
VYASA, 


The five external means of attainment have been described. Con- 
centration (Dháran&) is now discussed. ‘ Concentration is the steadfast~ 
ness of the mind.’ Concentration means the mind becoming fast in such 
places as the sphere of the navel, the lotus of the heart, the light in the 
brain, the fore-part of the nose, the fore-part of the tongue, and such like 
parts of the body ; or by means of the modifications only in any other 
external object only.— I07 | 

VACHASPATI'S GLOSS. 

Trance (Samódhi) and the Yheans of its attainment have been described in the first 
and second chapters. In the third chapter are to be described the attainments which 
follow in their wake and which are the means of generating faith. The attainments are 
achieved by Samyama. Sumyama consists of concentration, meditation and trance to- 
gether. As means for the achievement of attainments, these three accessories are more 
intimate than the five external ones, and thus being internal, they are described here, 
in order that they may be specifically mastered. Among these too, concentration, 
meditation and trance are related to one another as cause and effect consecutively, and 
their order of causation is fixed. The order is respected here in the enumeration. 
Therefore concentration is described first. Thus the BDhásyakára says :—‘ The five 
external means, etc.’ ‘ Concentration is the steadfastness of the mind.’ He enumerates 
the places for concentration in the body :—' The sphere of the navel, etc. ‘Such like. 
parts of the body’ indicate the palate, &e. He describes the external objects :- Or any 
other external object. It is not possible for the mind to come into relationship with 
the external objects bodily ; hence is it said : ‘ By means of the modifications only.’ 


On this subject also says the Purána :-- 

“ Having mastered the breath by means of controlling the processes of breathing, 
and having likewise subjected the senses to the mind by the practice of making their | 
activity dependent upon the process of thought, he should let his mind rest upon some 
auspicious object.” The external auspicious objects are the Golden Footus (Hiranya- 
garbha), Indra and Prajapati, ete, . 
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Further the following is said there :— 

* The personified appearance of the Lord leaves no room for the desire to possess 
any other object of concentration. The fact of the mind being held fast there is what 
is called concentration, And, O king, hear what that personified appearance of the Lord 
is that should be meditated upon; therecan be no concentration without something 
upon which the mind may rest. The face is cheerful and pleasing to the mind, the eyes 
are full of freshness and depth like lotus-leaves, the cheeks are beautiful, the forehead 
is bright and high, the ears are symmetrical and well-adorned by drops, the neck is. 
long like the shell of a conch; the auspicious sign of fortune, the Srivatsa, marks his 
chest; with a deep navel and deep furrows appearing in the abdomen; with eight or 
four arms hanging from his body ; sitting with thighs and shanks, evenly placed, and 
feet placed in the form ofa Svastika. Such is the appearance of Visnu clad in clean 
yellow garb, adorned with beautiful head-dress, armlet, bracelet, ete. ; carrying his bow, 
the Sárnga, his discus, his club, his .sword, his conch-shell and his rosary of Rudráksa 
He has become Brahma, With mind merged in Him, let the Yogi devote himself to 
meditating upon Him, Let him apply his mind to him so longas his concentration 
becomes well established. Practising this concentration or doing some other work in 
accordance with his own wishes, so long as the mind learns not to get away from the. 
object of concentration, the Yogi should in that state consider his concentration 


achieved, --. 
Sütra 2 


तत्र प्रत्ययेकतानता ध्यानम्‌ ॥ २॥ 


Tatra, there, प्रत्यय Pratyaya, of the mental effort, warm Ekatánatá, conti- 
nuation. amy Dhyánam, meditation 


2. The continuation there of the mental-effort (to 
understand) is meditation (0॥ए॥79).-- 08 


तत्र प्रत्ययेकतानता ध्यानम्‌ । तस्मिन्देशे भ्येयालम्बनस्य प्रत्ययस्येकतानता 
 सटद्टशः प्रवाहः प्रत्ययान्तरेणापराष्टृष्टो vam ॥ २॥ 
VYASA. | | 
Meditation is the continuance, %.e., the unchanging flow, of the 
mental effort to understand the object of meditation, untouched by any 
other effort of the understanding.—]09, 
VACHASPATI'S GLOSS, 

The author describes the meditation which is brought about by concentration :— | 
‘Continuance of the mental effort to understand it is meditation. Continuance of the 
mental effort means one-pointedness. The Commentary is easy. Here too says the 
Purána: ‘Meditation is the continuance of one-pointedness with reference to the 
effort of understanding directed to any object, there being absence of desire to under- 
stand anything else at the time, This is brought about,O King, by the foregoing 


accessories '—2. 
Sütra 3 


तदेवार्थमात्रनिर्भासं स्वरूपशून्यमिव समाधिः ॥ ३ ou 


Tad, the same, रब Eva, the same. अश Artha, object, the light of the object 
ara MAtra, alone. fiet Nirbhásam, shining with, स्वरूप Svarüpa, itself. yaq Sfinyam, 
devoid of, xa Iva, as it were, awh; Samadhih, trance, contemplation, 
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3. Thesame when shining with the light of the 
object alone, and devoid, as-it-were, of itself, is trance (or 
contemplation, Samadhi).—]09. | z 

तदेवाथेमात्रनिभौल स्वरूपशून्यमिव समाधिः । ध्यानमेव च्येयाकारनिभीसं 
प्रत्ययात्मकेन स्वरूपेण शून्यमिव यदा भवति भ्येयस्वभावावेशात्तदा समाधिरि 


त्युच्यते ॥ ३॥ 
VY ASA. 
When on account of the object of contemplation taking entire 
possession of the mind, contemplation shows forth only the light of the 
form of the contemplated object, and is devoid, as it were, of its nature 
of self-cognition, then it is called trance (or contemplation).—]09 
VACHASPATIS GLOSS 


The author describes trance which is brought about by meditation :— 

* The same when it shines by the light of the object alone, and is devoid, as it 
were of itself, is trance.’ The Bhásyakára explains :—* When on aecount of contempla- 
tion, ete.’ ; Shows forth only the form of the object of contemplation : ‘ Devoid, ete, 
Inasmuch as the question arises thatifit is devoid of the nature of self-cognition, how 
ean it illuminate the object, he adds:—‘ As it were.’ He mentions its cause :— On 
account of the object of contemplation taking entire possession of the mind.’ 

The Purana has on this too: “ Trance is that in which the mind takes in the nature 
of the object of thought free from ‘ Fancy’ (kalpaná). It is brought about by meditation.” 
Fancy (kalpana) consists in the perception of the act and the object of meditation as 
distinct from each other. The Trance-Cognition is free from this fancy. 

Having described the eight accessories of Yoga to Khandikya, Kusidhvaja thus 
summarized :- The knower of the field is the employer of the means. The means is 
knowledge, that is not intelligent. Having achieved the work of salvation, it has 
nothing of its duty left to do, and turns back.’—3. | 


Sütra 4. 


त्रयमेकत्र संयमः ॥ ४ ॥ 


. aay Trayam, the three, wa, Ekatra, together, संयमः Samyamah, Samyama. 
4. The three together are Samyama.—]lI0. 
त्रयमेकत्र संयमः | तदेतद्धारणाध्यानसमाधित्रयमेकत्र संयमः। एकविषयाणि त्रीणि 
साधनानि संयम इत्युच्यते | तदस्य त्रयस्य तान्त्रिकी परिभाषा संयम इति ॥ ४॥ 
| VYASA | 
These three together, concentration, meditation and trance are 
Samyama. The practice of all the three accessories with reference to one 
object of thought is Samyama. This word Samyama is a. technical term 
of the science meant to denote the three.—0 
VACHASPATI'S GLOSS. 


Inasmuch as the mention of concentration, meditation and tranee, all three, each by 
its own separate name at every place, would be very lengthy, this aphorism is introduced — 
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with the. object of laying down a technical term for the sake of brevity :—‘ The three 


together are Samyama.’ The Bhásyakára explains:—' With reference to one object, 
etc. He removes the possible doubt that the word has the radical meaning of these 


three :—“ The word is a technical term, etc.” (The word Tantra in the original means. 


the science of Yoga. Hence‘ Tántrika' means a technical term of the science.) The 


. province of Samyama is the ‘Three changes’ and such other places.—4, 


S ü t r a 5 ७ 


* — . तज्यात्प्रज्ञालोकः॥ ५ d 
तद्‌ Tad, of that. जयात्‌ Jayát, by the achievement. wm Prajfia, of the cognition, 
लाक; Lokah, the visibility 
5. By achievement thereof comes the visibility of the 
Cognition.—ll!l | | 


तज्ञयात्प्रक्षाळाकः | TA संयमस्य जयात्समाधिप्रज्ञाया भवत्यालाका यथा यथा 
संयमः स्थिरएदे भवति तथा तथा सम्राधिप्रश्ञा विशारदी भचति ॥ ५॥ 
VYASA 


By the achievement of this ‘Samyama’ comes the visibility of the 
Trance-Cognition. As Samyama becomes firmer and firmer so does the 
Trance-Cognition become more and more Jucid.—]]]. 

VACHASPATI'S GLOSS 


The author mentions the fruit of the practice for the achievement of Samyama :— 
‘By achievement thereof comes the visibility of the Cognition.’ Visibility consists in the 


maintenance of its flow free from impurity and unimpeded by any other effort of cog- 
nition. The Commentary is easy.—5 | 


Satra 6 


तस्य भूमिषु विनियोगः ॥ ६ ॥ 


तस्य Tasya, its. wy DBhümisu, to the planes, regions. विनियोग; Viniyogab, 


application. 


6. Its application is to the planes:—lI2. 

__ जस्य भूमिषु विनियागः | तस्य संयमस्य जितभूमेयोनन्तराभूमिस्तच विनियागः | 
नह्यजिताधरभूमिरनन्तरभूमिं feed प्रान्तभूमिषु संयमं लभते । तदभावाच्च FAA 
प्रशालाक ईश्वरप्रणिधानाञितात्तरभूमिकस्थ च नाधरभूमिषु परचित्तशानादिधु संयमो 
युक्तः | कस्मात्तद्थस्यान्यथैवावगतत्वाद्‌ भूमेरस्या इयमनन्तरा भूमिरित्यत्र योग एवापा- 
ध्यायः। कथम्‌ । एवं शुक्तम्‌ । यागेन यागो ज्ञातव्यो यागा यागात््रवतेते । योऽप्रमत्तस्तु 
यागेन स योगै रमते चिरमिति ॥ ou 


VYASA. 


When one plane has been conquered by Samyama, it is applied to 


the next immediately following. No one who has not conquered the 
lower plane, can jump over the plane immediately following, and then 
achieve Samyama with reference to the plane further off. And if this 


Cw o 
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\ | 
Samyama cannot be achieved, how can the visibility of the Cognition 
come? For him, however, who has conquered the higher planes by 
making f$wara the motive of all actions it is not proper to perform 
Samyama with reference to the lower planes, such as thought-reading, 
&c. Why? Because the object thereof has already been achieved by. 
means other than this. As to which is the next immediate plane 
after a certain plane, itis the practice of Yoga alone that will teach 
this. How? Ithas been so said:—' The Yoga isto be known by the 
Yoga; the Yoga becomes manifest by the Yoga ; whoever is not confused, 
enjoys the Yoga for long by the Yoga.'—]22. 


VACHASPATTS GLOSS. । 

But whereto is this Samyama to be applied in order to -achieve this fruit? For this 
reason the author says :-— Its application is to be to the planes.’ The Commentator | 
specifies the planes, ‘When one plane, &c.’ The application is to the unconquered | 
plane immediately following the plane, that is, the mental state, which has been conquered. 

When the Indistinct Trance Cognition, having the gross world for its sphere, has 
been achieved by Saviyama, the application of the Samyama is to be tothe yet uncon- 
quered Distinct Trance. When that has been conquered, the application is to be tu the 
Meditative Transformation. Similar is the application to the Ultra-meditative. 

| For this very reason the Purána introduces the trance with reference to the subtle 
objeets, after ‘he thought-transformation into gross objects has been achieved, and all the 
arms and ornaments have been put off one after the other:—‘Then let the wise man 
meditate upon the form of the Lord as devoid of the conch, the club, the discus and the 
bow, calm and possessing only the rosary of Rudriksa, When concentration has become 
well-established herenpon, then let the Yogi meditate upom HIM as devojd of the orna- 
ments of head-dress, armlet, &c. Then should he devote himself to HIM as possessed of 
the limbs alone; and then should he think of himself as HIS SELF. ‘Iam HE.’ Then 
should he devote himself to the thought of the ‘iam’ alone. 

But then why is it that one conquers the higher plane only after having conquered the 
lower one? Why does he not conquer in the reverse order? For this reason the Bhásya- 
kâra says :—' No one who has not conquered the lower plane, &e, No oné who starts to 
" the Ganges from the Silahrada, reaches the Ganges without first reaching the Meghavána. 
* For him who has conquered the higher planes by making Iswara the motive of all 
. actions, &e.” Why? Because the object, i.e., the conquest ot the higher planes, has been 
achieved by another very proximate means, that is, devotion to God. When an object has 
been achieved, then the employment of a means for its achievement which does not intro- 
duce something new in the expected result, oversteps the propriety of the rule of practice, 

Well, let that be. But the sub-planes are known by authority. Their order, however, 
is not so known. How is that orderto be known? For this reason he says :— As to 
which is the next, &e. When the preceding state of Yoga is conquered it becomes the 
cause of the knowledge of the nature and activity of the next. This is to be understood 
by seeing that the state is intended to be spoken of as being identical with the object of 
which the state is named. 

Sütra 7. 


* > | 
त्रयमन्तरङ्गं पूर्वेभ्यः ॥७॥ 
श्यम्‌ Trayam, the three, अंतरङ्गम्‌ Antarathgam, forming an internal part more 
than, more intimate, vi*; Parvebhyah, thán the preceding. 
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7. The three are more-intimate than-the-preceding.—]3. 


त्रयमन्तरकु पूवभ्यः | तदेतद्धारणाध्या नसमाध्रित्रयमन्तर कु ANAT तस्य समाधेः 
पूवभ्यो यमादिभ्यः पञ्चभ्यः साधनेन्य इति ॥ ७ ॥ 


VYASA 


The three, concentration, meditation and trance are more intimate 
means of the Cognitive Trance than the preceding five, the restraints, 


&0.--4 3. 
VACHASPATI’S GLOSS. ` 

How is it that Samyama alone is to be employed in all places here and there, and not 
the other five, although both are the accessories of Yoga equally? For this reason the 
author says :—‘The three are more intimate than the preceding ones. This three-fold | 
means has the object to be achieved as its direct sphere of operation ; it is, therefore, 
called intimate. The restraints, &c., are not such; they are, therefore, called non-intimate. 
This is the meaning.--7. 


Sütra 8. 


तदपि बहिरङ्गं निर्बीजस्य ॥ ८ ॥ 


aq Tad, that. अपि Api, even. बहिरदुम्‌ Bahirafgam, the external part, non- 
intimate, fa em Nribijasya, to the seedless. 


8. Even that is non-intimate to the seedless.—ll4. 


तदपि बहिरडु निर्बीजस्य । agag साधनत्रयं निर्बीजस्य यागस्य «frc 
भवति कस्मात्तदभावे भावादिति ॥ ८ ॥ 


VYASA. 
This intimate triad of too b nal * f 
his Intimate triad of means too becomes an external accessory o 


the seedless trance. Why? Because it comes into existence upon its 
cessation.—ll4. 
VACHASPATI'S GLOSS. 

The triad of means is intimate only to the Cognitive Trance, not to the Ultra-Cogni- 
tive. | The Ultra-Cognitive Trance being seedless, there is no similarity between the 
spheres of their operation and also because the seedless trance is born when the triad of 
means has long been under restraint, and the- Cognitive Trance has reached its highest 
culmination, or which is the same thing, when the state of the higher desirelessness 


consisting as it does ofthe purity of knowledge, is reached. ‘The triad of means, &c.’ 
. ‘Eyen that is non-intimate to the seedless.’ | 


‘Intimacy’ consists in having a common sphere of operation. Then, however, does 
not exist here. There is no immediate sequence here. What itis said that the non- 
intimate means of devotion to the Lord brings about that state and that therefore there 
is overlapping, it is meant that although the definition of the intimate overlaps, includ- 
ing as it does the means of devotion to the Lord, it does not possess the characteristie of 
following in immediate sequence and thus differs from the non-intimate. For this 
reason, in order to show that in the case of the Ultra-C.znitive the Samyama is rather 
a remote cause, it is said that it comes into existence upon the cessation thereof.—8. 
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| Sütra 9. 
व्युत्याननिरोधसंस्कारयोरमिभवप्रादुभोवो 
निरॉोधक्षणचित्तान्वयो निरोधपरिणामः ॥ ६ ॥ 


syaa Vyutthána, of outgoing.’ निरोध Nirodha, of suppressing. dear: Sams- 
kárayoh, of the potencies. sw Abhibhava, the disappearance. प्रादुर्भावा Prádur- 
bhávau, and the appearance. मिसa Nirodha, of the suppression. vv, Ksapa, with 
the moment, fr Chitta, of the mind. maa: Anvayah, the conjunction. fat 
Nirodhha, of the suppression, suppressive. परिणाम: Paripámah, modification. 

9. 'lhesuppressive modification is the conjunction 
of the mind with the moment of suppression (nirodha), when 
the outgoing. and suppressive potencies disappear and 
appear respectively.—]]l95 

अथ निराधचित्तक्षणाषु चल गुणवृत्तमिति कीहरास्तदा चित्त पॅरिणामः । व्यत्था- 
ननिराधसंस्कारयारभिभवप्रादुर्भावो निराधक्षणचित्तान्वया निरोधपरिणामः | व्यत्थान- 
संस्कारादिचत्तधर्मा न ते प्रत्ययात्मका इति प्रत्ययनिराधेन निरुद्धा निराधसंस्कारा अपि 
चित्त घमोस्तयारभिभवप्नादुर भावो व्यत्थानसंस्कारादिचत्तघमी हीयन्ते निरोधसंस्कारा 
आधीयन्ते निराधक्षणं चित्तमन्वेति तदेकस्य चित्तस्य प्रतिक्षणमिदं संस्कारान्यथात्व 
निराधपरिणामस्तदा संस्काररोषं चित्तमिति निराधसमाधे व्याख्यातम्‌ ॥ ९ ॥ 

l VYASA. 

Change is of the very nature of the functioning of ‘ the qualities.’ 
What sort of change does, therefore, take place at the time of this function- 
ing in the moments of mental suppression ? ‘ The suppressive modification 
is the conjunction of the mind with the moment of suppression, when the 
outgoing and suppressive potencies disappear and appear respectively. | 

The outgoing potencies are the characteristics of the mind. It is 
not that they are suppressed by the restraints of the acts of cognition, 
being of the nature of the acts of cognition, (as they are not of the nature - 
of the acts of cognition). The potencies of suppression too are character- 
istics of the mind. The respective suppression and appearance of these. 
two, when the characteristics of the outgoing potencies are destroyed and 
the potencies of suppression acquiyed, is the moment of suppression 
which the mind appears in conjunction with. This acquiring of different 
potencies by the one mind every moment is the suppressive change. 
In that state the potencies alone are left in the mind. This has been 
described as the Suppressive Trance.—]]5. 7 

| VÀCHASPATIS GLOSS 

The three changes are to be utilized in ' By Samyama over the three changes, &c 


(P. III, 6) 
| 24 
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It is desirable to explain them. Hence the question in connection with the seedless | 
trance mentioned in the last aphorism: ‘ What sort of a change, &c.’ In the states of out- 
going mental activity and trance (Cognitive), the heaping up of different evident changes 
is a matter of direct knowledge. No change is, however, perceived in the Suppressive 
Trance. It is not, however, that it does not exist because itis not directly perceived 
inasmuch as the mind is changeable on account of its being made up of the three qualities, 
and because it is impossible that the ‘qualities’ should not change even fora moment 
This is the meaning of the question. The aphorism is the answer to the question :— 
‘The suppressive change is the conjunction of the mind with the moment of suppression, 
when the outgoing and suppressive potencies appear and disappear respectively. 
In relation to the Ultra-Cognitive the congnitive too is an outgoing. Suppression is that. 
by whieh this is suppressed,—the illumination of knowledge, the higher desirelessness. 
The disappearance and appearance (mentioned here) are of these outgoing and suppres- 
sive potencies respectively. This being the case, the disappearance of the outgoing and 
the appearance of the suppressive potency consists in the conjunction of the mind, the 
characterized, with the moment of suppression. This conjunction in time with the 
suppression is the conjunction with both these states. The mind as an individualized pheno- 
menon capable of possessing characteristics, does not, either in the Cognitive or the 
Uitra-Cognitive states, differ in nature from the states of the suppression and manifesta- 
tion of potencies. j | 

Well, but the afflictions following Nescience, which have their root in Nescience, 
are removed on the removal of Nescience, and do not after the removal of Nescience stand 
in need of any other effort distinct therefrom to remove them. In the same way, seeing 
that the potencies having their origin in the outgoing acts of the mind are removed . 
by the removal of the outgoing activity itself, the potency of suppression should not be 
needed further for their removal. For this reason the Bhásyakára says :—' The potencies 
of the outgoing, &c.’ It is not necessary that the effect should be removed by the mere 
removal of the cause. The cloth is not destroyed by the removal of the weaver. The 
fact is that the effect which is of the nature of the cause itself, is only removed upon . 
the removal of that cause 

The afflictions which have begn described as following Nescience have been said to be 
of the nature of Nescience itself. It is, therefore, very proper that they should be removed 
on the removal of Nescience. It is notin this way that potencies are of the nature of 
the acts of Cogaition; because it is seen that memory exists even though the acts of 
Cognition have been suppressed for a very long time. For this reason although the acts of 
Cognition may have ceased for a long time, it is necessary that the storage of potencies 
of suppression be attended to for the removal of the potencies originating in the acts. 
The rest is ezsy.—9. 

Sütra i0 


तस्य प्रशान्तवाहिता संस्कारात ॥१०॥ 


तस्य ‘l'asva, its, प्रशान्त-बाहिता Prasánta-váhitá, undisturbed (awm) Flow (वाहिता) 
संस्कारात Samskarat, by potency 


॥0. By potency comes its undisturbed flow.——ll6 
स्य प्रशान्तवाहिता संस्कारात्‌ | निरोधसंस्काराभ्यासपाटवापेक्षा प्रशान्त- 


घाहिता चित्तस्य भवति तत्संस्कारमान्ये व्यत्यानधर्मिणा संस्कारे निराधधमेः संस्कारा- 
ऽभिभूयत शति ॥ १० n 
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. VYASA. | 
Undisturbed flow comes to the mind by the deftness of practice in 
the generating of the mental potencies of suppression. In case the poten- 
cies are weak, the potency characterized by suppression is overpowered 
by the potency characterized by outgoing ४०॥ए३॥४.--7 0 | 


VACHASPATI'S GLOSS 

Of what sort is the change of the mind brought about by means of the powerful 
suppressive tendency, when the potencies of outgoing activity have been altogether 
overpowered? In answer to the question the author says:—'By potency comes its un- 
disturbed flow 

* Undisturbed flow” means the flow in uninterrupted succession of the suppressive 
potencies alone, free from the impurity of the outgoing potencies 

But then why does it stand in need of the deftness in generating potencies? Why 
not potency alone? For this reasen the Bhasyakara says :—‘In case the potencies are 
weak, &c.’ The potencies referred to are those of suppression, Those however who read 
a ‘not’ before ‘overpowered, explain the potencies to be those of the outgoing activi- 
ties.—0 

Sütra ıı 


सवाथतेकायतयोः क्षयोदयों चित्तस्य . समाधिपरिणामः ॥११॥ 


. walim Sarvárthatá, of all pointedness, रकाग्रता LEkágratá one pointedness, of 
these two. wa Ksaya, the destruction (of all pointedness). उदय Udaya, the rise (of 
one pointedness) these two respectively of the previous two, fere Chittasya, of 
the mind, समाधिपरिणाम: Samadhi: pariy ama, the trance modification. 

ll. The trance modification of the mind is the des- 
truction and rise of all-pointedness and one-pointedness 
respectively.-—lIT7 | | 
सवांथेतैकात्रतयाः क्षयादया चित्तस्य समाधिपरिणामः | सवार्थता चित्तधमः | 
एकाग्रतापि चित्तथमेः | सवाथेतायाः क्षयस्तिराभाव इत्यर्थः । पकाग्रताया उदय आवि 
भाव इत्यर्थः | तयाधमित्वेनानुगतं चित्तं तदिदं चित्तमपायेपजनानयेः स्वात्मभूतयाधमेया- 
रनुगतं समाधीयते स चित्तस्य समाधिपरिणामः ॥ ११॥ 
E VYASA 
l-pointedness is a characteristic of the mind.  One-pointedness is 
also a characteristic of the mind. The destruction of all-pointedness is its 
disappearance. The rise of one-pointedness is its appearance. The mind 
puts on both these characteristics. This mind then following along both 
these characteristics of destruction and manifestation which make its 
very nature, inclines towards contemplation. This is the trance modi- 
fication of the mind.—ll7. _ | E mE 


€ | VACHASPATI’S GLOSS. 

Now the author shows the state of the mental change towards Cognitive trance, 
‘The trance modification of the mind is the disappearance and rise of all-pointedness and 
one-pointedness respectively, 
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All-pointedness means distractedness. It cannot be destroyed; hence its destruc- 
tion is only its disappearance. Nothing which exists is destroyed. Rise is appearance. 
The disappearance and birth of the characteristics of all-pointedness and one-pointed- - 
ness which are of the very nature of the mind, means that the disappearance is to be of 
all-pointedness, and the appearance is to be of one-pointedness. The mind following 
these too becomes inclined towards trance. The meaning is that it becomes qualified 
by the trance condition which is achieved gradually by the latter condition becoming 


the former.—tii 
Sütra ra. 


OA त्ययौ | e 
ततः पुनः शान्तोदितो तुल्यप्रत्ययो चितस्येकाग्रतापरिणामः N? २॥ 
ततः Tatah thence, पन: Punah, again. शान्ताउदिता Sánta-uditau, the subsiding and 
rising. (शान्त) (उदित) तुल्य-प्रत्यया Tulya-pratyayau, having similar, (8) Cognitive, acts. | 
(प्रत्यय) चित्तस्य Chittasya, of the mind, mental, emam Ekágratá, of the one-pointedness, 
परिणाम: Parindmah, modification, 

I2. Thence again comes the mental modification 
of one-pointedness, when the subsiding and rising cogni- 
tive acts are similar.—li8& 

ततः पुनः शान्तादिता तुल्यप्रत्यया चित्तस्यैकाग्रतापरिणामः । समाहितचित्तस्य 
ूर्षप्रत्ययः शान्त उत्तरस्तत्सहश॒ उदितः समाधिचित्तमुभयारनुगतं पुनस्तथैवासमाधि 


श्रे षादिति | स खल्वयं धमिणच्चित्तस्यैकाग्रतापरिणामः ॥ १२॥ 
VYASA. 


Of him whose mind is inclined towards the trance modification, the 
former cognitive act subsides; and the later that rises is similar thereto. 
The mind inclined towards trance is common to both. The same hap- 
pens again and again up to the end of trance, 

This of course is the modification "of the one-pointedness of the 
mind which exists as an individualized unit independent of the charac- 
teristics.—]l8 

VACHASPATI'S GLOSS 
‘Thence again comes the mental modification of one-pointedness, when subsiding 


aud cognitive acts are similar | 
Again, when trance having been achieved, the later state of trance becomes the 


former, the former subsides and the later cognitive trance modification arises. That is to 
say, one becomes the past and the other the present. When both these cognitive acts of 
him who has become inclined towards trance, become similar to each other, it becomes 
one-pointed. This shows the achievement of trance, and also of one-pointedness itself. 
The Bhásyakára shows the limit :—' Up to the end of trance.'— 2. | 


Sütra ı3 


एतेन WAAAY धमलक्तणावस्थापरिणामा व्याख्याताः ॥१३॥ 


ða tena, by this. भूत Bhûta, in the objective phenomena, इस्द्रिवेष्‌ Indriyasu 
and in the instrumental phenomena. wt Dharma, the characteristic quality, www 
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Laksapa, the secondary quality, अवस्था Avasthá, condition of all these three. परिशानाः 
Paripámáh, the changes, व्याख्यात: Vyákhyátáb, are described 
l5. By this are described the changes of charas- 


teristic (dharma), secondary quality (laksana) and con- 
dition (avastha) in the objective and instrumental pheno- 


p 


mena:—]Il9 
पतेन भूतेन्द्रियेषु धर्मलक्षणावस्थापरिणामा व्याख्याताः | पतेन पूर्वोक्तन चित्त- ` 
परिणामेन धर्मलक्षणाचम्थारूपेण भूतेन्द्रियेषु धमपरिणामा लक्षणपरिणामोाऽवस्थापरिणा- 
"eurer वेदितव्यः । तत्र व्युत्थाननिरोधयोाधमेयारभिभवप्रादुभावा धर्मिणि धर्मपरि- 
शामा लक्षणपरिणामइच | निरोधस्तिलक्षणश्िभिरध्वभियु क्तः | स खत्वनागतलक्षण- 
मध्वान प्रथमं हित्वा धर्मत्वमनतिक्रान्तो वतेमानळक्षणं प्रतिपन्नः । यत्रास्य स्वरूपेणाभिः 
व्यक्तिरेपोऽस्य द्वितायाऽध्चा । न चातीतानागताभ्यां ळक्षणाभ्यां विमुक्तः तथा Aart 
त्रिळक्षणं त्रिभिरध्वभियु क्तं वतैमानळक्षणं हित्वा धमेत्वमनतिक्रान्तमतीतलक्षणं प्रतिपन्न 
` मेषोऽस्य तृतीयोाऽष्वा । न चानागतवतेमानाभ्यां रक्षणाभ्यां विमुक्तः | एवं पुनव्यु त्थान- 
मुप संपद्यमानमनागतलक्षणं हित्वा धमेत्वमनतिक्कान्तं वतेमानळक्षणं प्रतिपन्न यत्रास्य 
स्वरूपाभिव्यक्तो सत्यां व्यापार curse द्वितीया$व्वा । न चातीतानागताभ्यां लक्षणाभ्याँ 
चिमुक्तमित्येवं पुनर्निराध एवं पुनव्यु त्थानमिति । तथावस्थापरिणामः | Rura 
निरोधसंस्कारा बळवन्तो भवन्ति giet व्युत्थानसंस्कारा इति । एष धर्माणामवस्थापरि 
. शामस्तत्र धमिणा धर्मे परिणामा धर्माणां savqat wat: परिणामा लक्षणानामप्यव- 
स्थाभिः परिणाम इत्येव धमलक्षणावस्थापरिणामेः शून्यं न क्षणमपि गुणवृत्तमवतिष्ठते | 
चलं puru | गुणस्वाभाव्यं तु प्रत्रत्तिकारणमृक्तं गुणानामिति । ara भूतेन्द्रियेषु 
= मेधमिभेदात्त्रिविधः परिणामा वेदितव्यः | परमार्थतस्त्वेक पव परिणामा धमिस्वरूप- 
मात्रा हि धर्मो धमिविक्रियेवैषा धर्मद्वारा प्रपञ्च्यत इति । तत्र धर्मस्य धमिणि वतेमान- 
स्येवाध्वस्वतीतानागतवतेमानेषु भावान्यथात्व' भवति न तु द्रयान्यथात्वम्‌ । यथा सुवण 
भाजनस्य भित्वान्यथ क्रियमाणस्य भावान्यथात्वं भवति न सुवर्णोन्यथात्वमिति । अपर 
आह । धर्मानभ्यधिको धर्मी पूर्वतत्त्वानतिक्रमात्‌ | पूर्वापरावस्थाभेदमनुपतितः कोटस्थ्ये- 
नैव परिवर्तत यद्यन्वयी स्यादिति | अयमदोषः | कस्मात्‌ । पकान्ततानभ्युपगमात्तदेतत्त्रे- ` 
लोक्यं व्यक्तरपैति नित्यत्वप्रतिषेधात्‌ | अपेतमप्यस्ति विनाशाप्रतिषेधात्‌ | संसर्गाञ्चास्य 
dread सोक्षम्याश्चानुपलब्पिरिति | लक्षणपरिणामा धर्मोऽध्वसु वतेमानाऽतीतलक्षणयुक्तो 
ऽनागतवतैमानाभ्यां लक्षणाभ्यामविमुक्तः । तथा AAMA वतेमानलक्षणयुक्तोऽतीताना- 
गताभ्यां रक्षणाभ्यामविमुक्त इति । तथानागताऽनागतलक्षण्युक्तो वतेमानातीताभ्यां 
लक्षणाभ्यामविमुक्त इति | यथा पुरुष एकस्यां ft रक्तो न शेषासु विरक्तो भवतीति । 
अत्र लक्षणपरिणमे सर्वस्य सर्वळक्षणयागादभ्वखङ्रः प्राप्नोतीति परेदॉषश्वाद्यत इति 
तस्य परिहारः | धर्मोणां धमत्वमप्रसाभ्यम्‌ । सति च धमेत्वे लक्षणमेदोऽपि वाच्या न 
वतेमानसमय पवास्य धमेत्वम्‌। एवं हि न चित्तं रागधमेकं स्यात्‌ । क्रोधकाले रागस्या- 
समुदाचारादिति। किच त्रयाणां लक्षणानां युगपदेकस्यां व्यक्तो नास्ति सम्भवः | क्रमेण 
तु स्वव्यक्षुकाण्जनस्य भावा भवेदिति । उक्तं च रूपातिशया वृत्त्यतिशायाइच विरुध्यन्ते | 
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सामान्यानि त्वतिशयैः सह प्रवतेन्ते तस्मादसडुरः | यथा रागस्येव कचित्समुदाचार 
इति न तदानीमन्यत्राभावः किंतु केवलं सामान्येन समन्वागत इत्यस्ति तदा तत्र तस्य 
भावः | तथा लक्षणस्येति न धर्मी ्यध्वा । धमोस्तु त्यध्वानस्ते लक्षिता अळक्षितास्तश्र 
लक्षितास्तां तामवस्थां प्राप्नुवन्तोऽन्यत्वेन प्रतिनिद्श्यन्ते । अवस्थान्तरता न! द्रव्यान्तरतः | 
यथैका रेखा शतखाने शतं दरास्थाने ददा पका चेकस्थाने। यथा चैकत्वेऽपि खी माता 
दाच्यते दुहिता च स्वसा चेति । अवस्थापरिणामे कोटस्थ्यग्रसङ्दाषः sacs 
कथम्‌ | अध्वनो व्यापारेण व्यत्रहितत्वाद्यदा भ्रमेः स्वव्यापारं न कराति तदानागता यदा 
करोति तदा वतेमानोा यदा कृत्वा निवृत्तस्तदातीत इत्येव धमेधामिणालक्षणानामवस्थानाँ 
च Greed प्रातीति परैदोष उच्यते | नासौ दोषः । कस्माद्‌ शुणिनित्यत्वेऽपि गुणानां 
_ विमर्द वैचिव्यात्‌ | यथा संस्थानमादिमद्व्ममात्रं दाब्दादीनां गुणानां विनाइयविनाशिनामेवं 
लिऊमादिमद्धमेमात्र सत्त्वादीनां गुणानां विनाइयविनाशिनां तस्मिन्बिकारसंज्ञ ति । तत्रेद- 
मुदाहरणं मृद्धर्मी पिण्डाकाराद्वमाद्वमोन्तरमुपसम्पद्यमानो धमतः परिणमते घटाकारमिति। 
घटाकाराऽनागतं लक्षणं हित्वा वतमानलक्षणं प्रतिपयत इति लक्षणतः परिणमते । घडा 
नवपुराणतां प्रतिक्षणमनुभवन्नवस्थापरिणामं प्रतिपद्यत इति । धमिणाऽपि धर्मोन्तरमवस्था 
 wüemnfr लक्षणान्तरमवस्थेत्येक एव द्रव्यपरिणामा भेदेनोपदशित इति । wd पदा- 
` शोन्तरेष्वपि योज्यमिति | त एते धमळक्षणावस्यापरिणामा धमिस्वरूपमनतिक्रान्ता इत्येक 
qq परिणामः सवानमून्विरोषानभिष्ठुवते । अथ कोऽयं परिणामोाऽवस्थितस्य द्रव्यस्य qd- 
घमेनिवूत्तो घ्मौन्तरोत्पत्तिः परिणाम इति ॥ १३॥ ` 


VYASA 

It must be understood that by describing as above the changes of 
characteristic, secondary quality and condition with reference to the 
mind, the change of characteristic, the change of secondary quality and 
the change of condition with reference to the objective forms of matter 
and instruments of action and sensation have also been described. | 

There, the disappearance and appearance of the characteristics of the 
outgoing activity and suppression were the.modifications of characteristic 
(primary quality) in the characterized (the object as existing indepen- 
dently of the quality); also the modification of secondary quality. Sup- 
pression has three secondary qualities ; it is connected with three paths of 
being (adhvá). 

Having given up the first path of being which consist of the 
secondary quality not yet manifested, it takes it up as a secondary quality. 
existing in the present, although it has not thereby overstepped its 
primary quality. lt is in this secondary quality which manifests in the 
present that its true nature is manifested. This is its second path of 
being. ltisnotdevoid of the past and the yet-unmanifested qualities 
(laksana) | 

Similarly is the outgoing activity possessed of three secondary 
qualities and is connected with three paths of being. Having given up 
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the present secondary quality, but not having given up its ghavacteristi 
it puts it on as the second quality of the past This is its third path 
of being, and it is not devoid of the secondary qualities of the future and 
the present 

Similarly, inclining again to outwat d activity, it gives up the yet- 
unmanifested secondary quality; but not having given up its charac- 
teristic of existence as such, it gets on to it as the secondary quality of 
the present, where manifesting its true nature, it acts as such. This is 
its second path of being. And it is not devoid of the past and the future 
secondary qualities. | 

Similarly, suppression again and outgoing activity again. 

Similar is the modification of condition. During moment of sup- 
pression, the suppressive potencies are being strengthened; and the po- 
tencies of the outgoing activities are being weakened. This is the 
modifieation of the conditions of the characteristics | 

Thus the objective changes by meaus of the characteristics ; the cba- 
racteristics possessed of three paths of being are changed by means of secon- 
«lary qualities ; the secondary qualities too are modified into conditions. 

Thus is it that the functioning of the “ qualities" is never devoid 
even for a moment of the changes of the characteristics, secondary quali- 
ties and conditions; and the functioning of the qualities consists in 
ceaseless activity. It has further been said that the cause of the activity 
of the ' qualities’ is their very nature. | 

By this must be understood the three-fold change in the objective 
and instrumental phenomena, due to the conception of a distinction bet- 
ween the characteristic and the characterized. In reality, however, there is. 
but one change, because the characteristic is the very being itself of the 
characterized ; and it is the change of the characterized alone that is 
detailed by means of the characteristic. Jt is only the characteristic - 
present in the characterized object that changes states in the past, the 
present and future, the substance is not changed. Thus when a vessel of 
gold is broken to be made into something else, it is only the condition 
that changes, not the gold | 

Another says:—The characterized is nothing more than the charac- 
teristic, inasmuch as the reality of the former does not overstep the 
latter. If it were something co-existent, it would change as an indepen- 
dent existence only, simply changing into distinct anterior and posterior 
conditions | | | | DM | 

This is no defect. Why? Because constancy is not found therein. 
Thus the three worlds give up their individual appearances, because 
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eternity has been denied to them. Yet they exist in the case of disap- 
pearance also, because destruction has been denied to them. 


Further its subtlety is due to conjunctive existence; and it is not 
perceived on account of its subtlety. 


The change of secondary quality is the moving of the characteristic 
along the paths of being. The past characteristic joined to the past 
secondary quality, is not devoid of the future and the present secondary 
quality 


Similarly, the present (characteristic) joined to the present secondary 
quality is not devoid of the past and the future secondary quality. Simi- 
larly, the future joined to the future secondary quality is not devoid of 
the present and past secondary qualities. For example, a man who 
is attached to one woman, does not hate all the others. 

Others find a fault in this change of secondary qualities. They 
say that all the qualities being in simultaneous existence, their paths of | 
being must be confused, (and thus overlapping one another cannot be 
considered as distinct and different) 


This is thus met with. That the characteristics do exist as such 
requires no proof. When there is such a thing as a characteristic, the 
differences of the secondary qualities also must be posited. It is not only 
in the present time that the characteristic characterizes. If it were so 
the mind would not possess the characteristic of attachment, seeing that 
attachment is not in manifestation at the time of anger. Further the three 
secondary qualities are not possible of existence in one individual simul- 
 taneously. They. may however appear in succession by virtue of the 
operation of their several causes. And so it has been said :—' The intensi- 
ties of nature and those of function are opposed to each other ; but the 
» ordinary manifestations co-exist with the intense ones.’ Therefore, there is 
no confusion. For example, attachment being in the height of manifes- - 
tation with reference to some object, it does not for that reason cease to 
exist with reference to all other objects. On the contrary it is then ordinari- 
ly in existence with reference to them | 

Similar is the case with the secondary qualities. It is not the 
characterized object that is posssessed of the three paths of being. Itis 
the characteristics that are possessed of the three paths. They may be 
visible or latent. Of these the visible ones assume different conditions 
and are termed accordingly differently because the conditions are differ- 
ent and not the substance. This is in the same way as the figure of ] 
means ten in the place of ten, hundred in the place of hundred, and one in 


CH. HL — ON ATTAINMENTS, 779. 93 


G 


the place of unity. Or again a woman, although one, is called a mother 
a daughter and a sister ! 

.. Some make the theory of change of condition defective as render- 
ing independent existence necessary. How? There being intervals be- 
tween the operations of the paths of being a characteristic is the future 
one, when it does not perform its function ; it is the present one when | 
it does ; it has become the past when it has ceased to operate. 

Now the defect that the opponents find is that in this way, the . 
characteristic and the characterized object, as also the secondary quality and 
the condition must necessarily be considered as independent existences. 

This is no defect. Why? On account of the variety due to the 
interaction of the ‘ qualities’ even in case of the ‘qualified’ being perma- 
nent. As the coming together of the indestructible qualities of sound, 
&c., is only a characteristic having a beginning and is destructible, so 
also is the undilferentiated phenomenal state of matter with a beginning, | 
and is only a characteristic of the indestructible ‘qualities’ of Essentiali- 
ty, &c., and isas such destructible. It is for this reason that it is termed 

' Vikára, a product. Here is an illustration in this connection. Clay 
is an object possessed of characteristics. Its existence in the shape of a 
sod is a characteristic thereof. Given up this particular characteristic 
it takes up another; and thus takes up another characteristic when it 
takes up the form of a jar. In the form of jar its secondary quality 
gives up its futurity and comes to possess the secondary quality as mani- 
fested in the present. It thus changes its secondary quality. The jar 
changes, showing comparative oldness and newness every moment. This 
is change of condition 

Another characteristic taken up by the characterized substratum 
is but a change of condition. Of the characteristic too another secondary 
quality is a change of condition. It is therefore, the change of one sub- 
stance only that is thus shown by differentiation In this way this may 
be applied to other things also. Thus it is that the change of character- 
istic, secondary quality and condition do not overstep the being of the 
characterized substratum, aud it is for this reason that there is but one 
change which runs through all these specializations thereof. 

Well what is this change? Change isthe manifestation of another 
characteristic on the removal of the previous characteristic of a substance 
which remains constant.—ll9. 

VACHASPATI'S GLOSS. 
The author classifies the changes of the objective and instrumental phenomena of 


matter, whose use will be described later, but whose occasion hag come now: —‘ By this 
25 
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the changes of Characteristic, secondary quality and condition in the objective and 
. instrumental phenomena have been described.' 


The Commentator explains :—' It must be understood, &c. The question is that it is 
the fact only of mental change that has been mentioned, not its modes in the shape of . 
characteristic secondary quality and condition. How is it then that they are spoken 
of here over and above that? For this reason he says:—‘ There the disappearance and 
appearance of the characteristics of outgoing and suppression, &e.' The brief meaning is 
that the words of characteristic, secondary quality and condition have no doubt not been 
used, but it is not that for that reason the changes themsclves of eharaeteristie, secondary 
quality and condition have not been described. Thus in the aphorism :—‘ The.suppressive 
modifications’ &c. (III. 9), the change of characteristic, is spoken of 


Further he says that by showing this change of characteristic, the change of second- 
ary quality also in the characteristic taken as substratum indicated :— So also the 
change of secondary quality 

Secondary quality stands for 'Laksana. It means that by which something is indi- 
cated. This quality is due to difference in time. It is by time that a thing is given 
certain qualities by means of which it is diflerentiated from certain things standing in 
a different relationship to time 

Suppression has three different secondary qualities. Itis but another mode of say- 
ing that it is related to three paths of being. The word 'adhvá,' path of being, implies 
time. © 

“ Having given up the first path of being, which consists of the secondary quality र 
not yet manifested,” 

The question arises, ‘Does this suppression, while giving up the first path of being, 
overstep the nature of the characteristic too in thesame way as it gives up the path of 
being?’ The Commentator says that it does not :—‘ Although it has not overstepped its 
primary quality too. 

It does not overstep its characteristic, but takes up the secondary quality as exist- 
ing in the present. The same suppression which had not manifested yet, has now come 
into present existence, not that suppression has become non-suppression. | 

The meaning of the nature of a thing existing in the present is now described :—‘It 
is in this secondary quality which manifests in the present that its true nature is mani- 
fested.' | i 

‘True nature’ is that which performs the function proper to its existence as such. 

Manifestation means its essentialization as such. | 
| With reference to the yet unmanifested first path of being this is its second path of 

being. | 

Well.if it be so that it gives up the yet unmanifested path of being and takes up the 
present, and that having given up the present state, it will pass on to the past path of being, 
then, it necessarily follows that paths of being are subjeet to birth and destruction, This. 
however is not proper, because nothing is born that exists not, nor is anything that 
exists destroyed. For this reason the Commentator says :—' And it is not devoid of the | 
past and the yet unmanifested secondary quality, which go on existing in their generic 
unspecialized state 

Having shown the secondary quality of the present existence of the yet unmanifested 
suppression, the Commentator now shows the third path of being, the passing'on to the 
past of the present outgoing activity : — 

“Similar is the outgoing activity, &oc." 

Well then does suppression alone exist in the yet unmanifested state, not outgoing 
activity ? The Commentator says No :—' Similarly inclining again to outward activity, &c. 
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This repeated manifestation of the outgoing activity is not the manifestation of 
any individual output thereof. It is a manifestation of the same class only. That which | 
has passed cannot come back. | 


“The manifestation of true nature is the essentialization of the object as possessing 
the capacity of performing its proper function 


It is this change of secondary quality thus descrilied which appears with reference 
to objects of the same class over and over again. For this reason the Commentator says :— 
‘Similarly, suppression again, &c.’ 

Now he describes the changes of condition which is indicated by the change of cha- 
racteristic : — Similar is the modification, &c.’ 

The strength and weakness of the characteristics in their present path of being, are 
their conditions. The increase or decrease of weakness and strength every moment is 
the change of condition 


He summarizes :—‘ This is the modification of the conditions of the characteristics.’ 

Now he determines the different relation of the different changes :—‘ Thus the object 
changes, &c.’ | | 

Is then this change of the ‘qualities’ only occasional? He says No :—‘ Thus it is that 
the functioning of the qualities is never, Rc l o 

But then why is this change ever-existent? He says :— The functioning of the 
qualities consists in ceaseless activity. The word ‘and’ in this sentence means a cause, 

© Functioning means action. But whence this functioning itself? He says :—' It is 

of their very nature,’ ‘It has been said’ here in before. - | 

This three-fold change of the mind is taught by the author of the Aphorisms to be 
existing in the objective and instrumental phenomena of matter. He says:- ‘By this 
must be understood, &c. | 

‘This’ means the distinction between the characteristic and the characterized. 
When the distinction between the characteristic and the characterized is kept in sight, | 
the physieal elements of Prithvi, &e., are the objects characterized, and the bodies of ` 
cow, &c., or the jar, &c., are the changes of the characteristic thereof. ‘The forms which 
the characteristics put on in the past and the yet unmanifested and the present ones con- 
stitute the change of their secondary quality. When the cow, &e., have taken up the 
secondary qualities as existing in the present, their change of condition consists in their 
taking up the states of the newly-born calf, a little advanced in age, youth and old age. 
In the case of the jar, &c., too, their newness and oldness are their changes of condition, | 

Similarly are the instrumental phenomena the characterized objects. The taking - 
in of this or that blue, &c., is the change of characteristic of the sense of sight. The 
change of secondary quality consists in the assumption by the characteristie of the quali- 
ties due to the existence in the present, &c.,as such. The present sensation of a jewel, 
&c., may be distinct or indistinct. This is its change of condition. 

The change of the objective and instrumental phenomena is described, looking upon 
the characteristic, the secondary quality and condition as distinct from the characterized. 

Now the Commentator speaks of them when they are looked upon.as the same :—'In. 
reality, however, there is but one change, &e. The word ' however' turns away from the 
other view according to which the characteristic and the characterized are looked upon 
as distinct. Its reality is made known here, not that the nature of change is denied to 
the other. For what reason? Because the characteristic is the very being of the charac- . 
torized.’ | | ! | 

The question is that if the characteristic is only a modification of the characterized, 
how is it that people do not confuse the notions of the changes? For this reason he 
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says :—' And it is the change of the characterized alone thatis detailed through the cha- 
racteristic.’ By the word ‘characteristic’ here are understood all the three things, 
namely, characteristic, secondary quality and condition. All this is the modification of 
‘the characterized alone by means of them. There is, therefore, but one change of the 
characteristic, &e., one not confused with the others, because there is no real distinction 
between them, the characterized objects themselves do not overlap one another. 

The question arises that inasmuch as the characteristic and the characterized are 
not different from each other, and because the paths of being of the characteristic objects | 
are different, the characteristic also must in this case behave as tbe characterized 
object,on account of the characteristic and the characterized object being the same. 
For this reason he says :—' It is only the characteristic present in the characterized, &eJ 

‘That changes states?^:— The word ‘state’ here means a different arrangement of the 
thing, a different appearance. Thus when vessels of gold are styled differently as a Rucha- 
ka and Svastika, they differ only so far; not that the substance gold becomes not-gold. 
The reason is evident. They do not differ entirely. This will be stated further on. 

The Commentator brings forward the example ofthe Bauddha, who holds that the 
characteristic only is what exists :—“ Another says :-—It is only the characteristics of | 
the Ruchaka, &e., that are being thus born, which are the realities, There is no such 
thing as gold which might be looked upon as asubstance remaining the same among more 
changes than one. If there be sucha thing as substance which remains constant even 
though the characteristics are being changed, then that thing would be immutable like 
the power of consciousness. It would become an independent reality ; independent, that 
is to say, of the change which is of the very nature of the thing appearing to change. As 
the power of consciousness does not give up its nature even though the ‘qualities’ are 
constantly putting on different appearances, andis therefore independently eternal, so 
also would gold, &e., become independently eternal. This, however, is not desirable. 
Therefore the characteristic is not different from the characterized; the substance is 
not different from the qualities | 

The Commentator refutes this argument:—''lhis is no defect, Why? Because 
constancy is not found therein | 

We might admit this if we found that as a matter of fact the substance was constant 
in its so-called eternity like unto the power of consciousness. We, however, do not find 
this constancy of eternity. On the other hand the whole of this world, to say notbing 
of one substance only, is seen giving up its individual appearances; the appearances, 
that is to say, that are meant to perform certain functions, ^ | 

How is this? On aecount of eternity being denied to them by the authority of 
reasoning. Ifa jar of earth did not give up its individuality of appearance, it would 
plainly be seen asa jar even when it existed in the condition of a half-jar or in that of 
powdered clay, &e. ; and it would go on performing its function too all the same as before 
Hence the three worlds are non-eternal 

Well then let it be non-eternal alone, being practically quite non-existent as it is 
like the lotus of the sky, on account of its universality and the non-performance of any 
function, For this reason he says :—‘It exists in the case of non-appearance also, because 
destruction has been denied to it.’ 

The meaning is that it is not so very insignificant as to be altogether non-eternal 
and therefore to be classed as non-existent. Why? Because destruction has been denied 
to it by reason. 5 

Thus stands the reasoning :— 

That which is non-existent is never visible and does not perform any function, as 
the lotus of the sky. 
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The three worlds, however, sometime have some functions and are visible. 

_ So are the following causes proving its existence to be mentioned. A thing is seen .. 

being born; characteristic secondary quality and conditions are ever found appearing 

therein. For this reason they are out of the category of such non-existent things as the 
lotus of the sky and the horns of a man 

It is not, therefore, constant in its eternity, so that it may be classed with the in- 
dependent reality of consciousness, On the contrary itis only in a way eternal. This 
also proves that it is changeful. It is eternal in its change. | | E 

By this it must be understood that in a piece of clay exist its effects the states of 
the jar, &c., which have not yet expressed themselves. Well, let that be. But if it exist 
even if removed, how is it that it is not perceived as before? For this reason the Com- 
mentator says:—‘It becomes subtle on account of conjunctive existence, that is, on 
account of its mergence into the casual state. It becomes unperceivable on account of its 
subtlety and is not, therefore, perceived.’ 

Having thus explained the change of characteristic the Commentator now explains 
the change of secondary qualities also as such secondary qualities. 

` ‘The change of secondary qualities, &c.’ | 

The meaning is that each secondary quality is followed by others along with itself. 
The question is that inasmuch as at the time of conjunction with one secondary quality, - 
the others aro not perceived, how ean it be said that the others also are present along with 
it? For this reason the Commentator says:—' For example, a man who is attached to 
one woman, &c.’ The non-existence of perception does not disprove the existence of 
anything, proved to exist by other means of knowledge. The birth itself of a thing at 
different places is a reason for its existence. Nothing that exists not, can be born. As 
for example, the horn of a man. 

The Commentator states a defect suggested by another :—'Others find a fault in 
this change of secondary quality.’ If the past and the present, exist at the time when 
the present characteristie is in existence in the present, then the three paths of being 
must overlap one another. If, however, the paths come into being one after the other, 
then it comes to this that the non-existent comes into existence. This is the meaning. 

He refutes the argument:—' This is thus met with, &e. The existence of the 
characteristics in the present is only proved by perception. It also gives the knowledge 
of its existence in the past and in the future as related to the present. Itis plain that 
the non-existing does not come into existence and the existing is not destroyed. He 
says the same :—‘If it were so the mind would not possess, &e.' The mind is found posses- 
sing the characteristic of attachment after the time of anger has passed away. If it be 
that attachment did not exist at the time of anger as capable of manifestation in the 
future, how could it be born? And if not born, how could it be perceived ? 


It may be so. Even then, however, how is it proved that paths. of being do not 
overlap ? He gives the answer :—‘ Further the three secondary qualities, &c.’ The three 
secondary qualities are impossible of existence simultaneously. Where? In one mental 
modification. In succession, however, one of the qualities does come into manifestion 
by virtue of its manifesting cause. The ascertainment of the secondary qualities being 
dependent upon the thing qualified thereby, it is along with the form of the thing 
qualified that the mind becomes possessed of the qualities, He quotes Paüchasikhá 
Acharya on this very subject :— And soit has been said, &c.’ This has been explained 
before. He summarizes:—‘ Therefore there is, &c.’ On account of the contrary charac- 
teristics of manifestation and disappearance remaining merged in the cause, the paths 
of being do not overlap. He gives an illustration:—‘ For example, attachment to, &c.’ 
The knowledge of the existence of attachment with anger was explained before. Now, 
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however, is explained the existence of relationship existing between attachment with 
respect to one object and attachment with reference to another. He applies the i)lustra- 
. tion to the subject to be illustrated :—' Similar is the case with secondary qualities &c.' 


The question is that inasmuch as identity can exist even though the identical 
object may not be perceived as snch altogether, it follows that characteristic, secondary 
quality and condition being distinct phenomena, the characterized object which is nothing 
separate from them, should also be considered to be distinet from itself under each and 
every one of these varying states. He says that this view is not desirable, because it 
is contradicted by the perception of the identical substance remaining the same under all 
varying states. ‘It is not the characterized object that is possessed of the three paths. 
of being,’ because the characteristics which are not distinct from it, are possessed of the 
three paths of being, The fact of the taking up of the three paths of being of the charac- 
teristics is further elucidated :— They are either visible, i. e., essential, present, or latent, 
that is not in esse, These are the past and the future. Ofthese, visible ones assume ditfer- 
ent states of strength and weakness, &¢,, and are termed accordingly differently, because 
the states are different, not the substance. By the word state are to be understood here 
all the three things, namely, characteristic, secondary quality and condition. This is the 
meaning It is only perception as such that establishes the distinction from, or the identity 
of the characterized object with the characteristic, the secondary quality or the condition. 
If there were unqualified identity between the characterized object and the characteristic, 
&e., then characteristics, &c., would no longer be what they are. They would not qualify, 
characterize and condition, as does not the very substance of the characterized object 
itself. Nor would they qualify the characterized object in case of unqualified distinction ; 
as the horse and the cow can in no way become the characteristic, secondary quality and 
condition, each of the other. Perception establishes that the characteristic and the 
secondary quality are neither totally distinct nor completely identical with the charac- 
terized object, and it also shows that the characteristics, &c., have all of them the proper- 
ties of appearance and disappearance, and that during these changes the object remains - 
the same; and it also shows that the characteristics are not mutually exclusive. This is so 
- perceived by every individual self. We follow this common perception. It is not com- 
petent to us to leave that aside and establish some theory of the perception of charac- 
teristics which may please ourselves. | 

The Commentator gives on this very subject an illustration from the world : —' This 
is in the same way as figure of  &c | 

As the nature of unity remains the same, although with reference to its relative 
position it is styled as hundred, &c., so also the nature of the characterized object remains | 
the same but it is styled differently on account of the differences brought about by the 
distinctions of distinct characteristics, secondary qualities and conditions. This is the 
meaning. E 

He gives another illustration to elucidate the subject to be illustrated :—' Or again 
a woman, although one, &c.’ | | 

In this conneetion he introduces the discussion of a defect considered as existing in 
this by others :—'Some make the theory of the change of conditions, &c.’ 

In the change of condition, i. e., the change of condition, of characteristic and secon- 
dary quality all the three, the defect of the imminence, of the independent existence 
of the characterized, the characteristic, the secondary quality and the condition is point- 
ed out, | 

He puts the questions : - How ? The answer is :—' There being intervals between the 
operations of the paths of being, &c.’ The existence of milk as such in the present 
is the operation of the yet unmanifested path of being of curds. When on account of being 
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intercepted thereby, the characteristic of changing into curds does not operate notwith- 
standing its presence in milk, then it is said to be yet unmanifested. When it does come 
into manifestation, it is said to be in present operation. When having achieved the 
change, it ceases from the operation of setting iu the formation of curds, &c., then it is 
said to exist in the past. Thus the characterized, the characteristic, the secondary 
quality and condition existing as they do all of them in all the three times, must be recog- - 
nized as independent existences. Eternity is but existence for ever. Further, there 
being existence for ever, all the four are never born. And this much and no more is 
the description of independent eternity (Kütastha nityatá). The meaning. is that the 
independent eternity of the power of consciousness too has no other speciality. 

He refutes the argument :—' This is no defect. Why? On account of the variety 
due to the inter-action of the ‘qualities’ even in the case of the qualified Leing per- 
manent. Inter-action means the relation of overpowering and being overpowered by each 
other. The variety is of the inter-action. This is the meaning. Although the qualified and 
the qualities, all the four always exist, the eternity does not consist in being independent 
ef phenomenal changes, because the nature of their change consists in the appearance and 
disappearance of their modifications, which modifications although brought about by the 
variety of the inter-action of the qualities, are of the very being of the thing modifica. 


The power of consciousness, however, does not put forth any such modifications of its: 
own being as periodical appearance and disappearance. Its eternity, therefore, is inde- 
pendent of phenomenal change. As they say :—‘ He whose nature is not destroyed, the 
wise call constant in eternity.’ | 


Now he shows that the variety of inter-action is the cause of the variety of modifica- 
tion in the substratum (Prakriti) and the Vikáras, the phenomena thereof. As the coming 
together, which may be described as the change into Prithvi, &c, has a beginning and is 
destruetive, that is a disappearing characteristic only of sound, &c., i. e., of the five tan- 

átras of sound, touch, form, taste and smell, which in relation to their effects are Andes- 
tructible, i.e., do not pass into latency 


He shows the same in the case of Parkriti :— So also the undifferentiated phenomenal - 


state of matter, &€. That is termed a product. Not however subject to such changes 


is the power of consciousness. This is the substance. 

Having illustrated the Prakriti and the product (Vikriti), which are proved by 
philosophers, he new takes an illustration from the product itself well known in the world, 
in order to show the variety due to the inter-action of the qualities which is the cause 
of the changes of the characteristic, the secondary quality and condition: ‘Here is an 
illustration of this connection, &e 

. It is not necessary that there should be change of condition in the ease of secondary 
qualities only. The charaeteristie, the secondary quality and the condition are all im- 
plied here by the word condition (avastha) in the text. All, therefore, is a change of con- 
ditions. For this reason he says :—‘ Another characteristic taken up by an object, &e.' 

He gives the definition of Change (Parináma), which covers the whole connotation 
of the word :—' Change is the assumption by an existing object, &c.’—3, 
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| AA - © | 
शान्तोदिताव्यपदेश्यधमानुपाती TAT ॥१४॥ 


शान्त Santa, to the latent. उदित Udita, to the rising. अव्यपदेश्य Avyapadesya, the 
unpredicable, «à, Dharma, characteristics. अनुपाती Anupáti, common, closely follow- 
ing. wi Dharmi, the object characterised. 
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4, “The object characterized" is that which is 
common to the latent, the rising and unpredicable charac- 
teristics.—]20 

तत्र | शान्तो दिताव्यपरेश्यधमानुपाती धर्मी । याग्यतावच्छिन्ना धमिणः शक्तिरेव 
धर्मः स च फळप्रसवभेदानुमितसङ्गाव एकस्यान्योऽऱयस्यान्यशच परिहष्टः। तत्र वतेमानः 
स्वद्यापारमनुभवन्धमी घम्रोन्तरेभ्यः शान्तेभ्यरचाञ्यपदेस्येभ्यश्च भिद्यते | यदा तु सामा- 
न्येन समन्वागता भवति तदा धर्मिस्वरूपमात्रत्वात्कोऽसा केन भिद्येत । तत्र ये ag 
धमिणा धमाः शान्ता उदिता अव्यपदेइयाइचेति | तत्र शान्ता ये कृत्वा व्यापारानुपरताः 
सव्यापारा उदितास्ते चानागतस्य लक्षणस्य समनन्तरा वतेमानस्यानन्तरा अतीताः | 
कमर्थमतोतस्यानन्तरा न भवन्ति वर्तमानाः पूर्वपर्चिमताया अभावात्‌ | यथानागतवतेमा- 
नयोः पूर्वपदिचिमता नेवमतोतस्य तस्मान्नातीतस्यास्ति समनन्तरः | तस्मादनागत एव 
समनन्तरो भवति वतेमानस्येति | अथाव्यपदेयाः के सर्वे सर्वात्मकमिति | ANTR | 
जळभूम्योः परिणामिकं रखादिवेश्वरूप्य स्थावरेषु हृष्टम्‌। तया स्थावराणां जङ्मेषु ज- 
garai श्यावरेष्वित्येवं जात्यनुच्छेदेन सवं सवौत्मकमिति | देशकालाकारनिमित्तोपब- 
FRU | न खलु समानकालमात्मनामभित्यक्तिरिति | य पतेष्षभिञ्यक्तानभिञ्यक्तषु घमष्व- 
नुपाती सामान्यविशेषात्मा सोऽन्व गी धर्मी | यस्य तु धर्ममात्रमेतेद्‌ं निरन्वयं तस्य Am- 
_ भावः | कस्मादन्येन विज्ञानेन कृतस्य कर्मेणाऽयत्कथं भोक्त त्वेनाधिक्रियेत | तत्स्मृत्य- 
भावश्च नान्यहष्टस्य स्मरणपनन्यस्यास्तीति वस्तुप्रत्यभिज्ञानाच खितोऽन्चयी धर्मा या 
धमोन्यथात्वमभ्युपगतः प्रत्यभिज्ञायते | तस्मान्नेदं धर्ममात्रं निरन्वयमिति ॥ १४ N 

VYASA. | 
Characteristic is the virtue (or power) of an object differentiated by 


fitness. The existence of this fit and proper virtue of an object is infers 


red by the production of specific results thereof, as found to be of one 
sort in one and of another sort in another ‘object). Of these characteris- 
tics the present is that which is showing itself in operation ; and it differ- 
entiates between those that have become latent and those that are unpredi- 
cable yet. When, however, it coincides with the generic quality common 
to all these states, then it becomes of the very nature of the object alone ; 
then what is it in itself, and by what does it differ ? 

Now of the characteristics of an object that are either latent, rising or 


unpredicable, the latent are those that have been in operation and ceased.. 
The rising characteristics are those that are in operation. They are imme- - 


diate postcedents of the yet unmanifested secondary quality. Those that 


have passed are the postcedents of the present ones. Why are not the- 


present ones the immediate consequents of the past ? On account of the 
absence of the relation of autecedence and postcedence (between the two) 
As the relation of antecedence and postcedence exists between the present 
and the future, not so between it and the past. It is not, therefore, the 


— 
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immediate antecedent of the past. For this reason it is only the yet un- 
manifested that is the antecedent of the present. | 
What then are the unpredicable? All are of the nature of all. 

With regard to this it has been said :— The variety of all forms of juice, 

&c., due to the changes of earth and water, is seen in stationary objects. 

So also of the stationary in the self-moving and of the self-moving in 

the stationary. Thus all is of the nature of all without the destruction 

of species. This is subject to the limitations of time, space, form 

and disposing cause. Their natures certaintly do not manifest simul- 

taneously. | 

‘The characterized object’ is that constant nature thereof which 

remains common to all these manifested and unmanifested characteristics. 
and which is the substratum of both the generie and the specific. In 

the case of him, however, to whom this is a characteristic only without 
.& substratum, there must be absence of experience. How is it possible 

to adopt one cognition as the enjoyer of the action done by another? 
Further there would be no memory thereof, because no one can remember 

what has been seen by another. Further a substratum common to chang- 

ing states does exist, because objects are called back to memory and 

recognized as such. It is this constant substratum that is identified 

as such even when it has taken up a different characteristic. For 
this⁄ reason it is not a mere characteristic, not common to different 

states.—l20. 

VACHASPATI’S GLOSS, 

The word ‘characteristics’ is used here to denote characteristic, secondary quality 
and condition, because that is the basic quality. Tho Commentator describes the 
characterized object which is subject to this three-fold change, by the aphorism :—“ The 
‘characterized object’ is that which is common to the latent, the rising and the unpredi- 
cable characteristics.” The characterized object is that which is possessed of a character- 
istic. Itis not possible of being known without the characteristic being known. He 
explains the characteristic :—‘ Differentiated by fitness, &c. The characteristic is the 
virtue of a substance, such as clay, &e. That is the power of its producing a powder, 
a kneaded lump, à jar, &c. All these exist therein in a state of latency (non-manifest- 
ation). a | 

If the characteristics exist in a state bf latency in an object, they have to manifest 
themselves. But they do not manifest without the help of such adjuncts as water, 520. 
Water, &e., do not however exist in the causal states of the objects that are produced 
Whence then do they come? For this reason he says :— Differentiated by fitness. 
The power producing jars, &c., is differentiated by the fitness (capacity) of being depen- | 
dent for action upon the action of water, &c. Hence jars, &c., derive the capacity of 
being helped into manifestation by water, &c., from their causes themselves. They are 
not accidental. This is the meaning. 

Or, it might be that the words, “characterized by fitness" are an answer to the . 
question. ‘What is a characteristic ?’ It is the virtue (power) of an object. The 

36 
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meaning is that it is their fitness alone that is the characteristic, Hence it is proved 
that the characterized object is what is possessed of that. He mentions authority for 
its existence :—' The existence of this fit and proper virtue of an object is inferred by 
the produetion of specifie results thereof, as found to be this or that, that is, the different 
appearances as powder, kneaded lump, a jar, &c. The meaning is that it is seen to be 
distinct in different objects by the observation of its effects, and the difference that is 
apparent in its effects. ‘Found’ means observed. 


He now describes how a lump of kneaded clay which is perceived as existing in the © 
present, differs from the state of its existence as powder which has now become latent 
and the state of its existence as a jar Which is vet unpredicable :—* Of these character- 
istics the present is that, &c.' The meaning is that if they did not differ, the operations 
of the powder and the jar would also become similar to those of the kneaded lump, and 
overlapping be the result 

He now says that the distinction described is not possible in the case of a lump 
which is yet in the state of latency :—' When however it coincides with the generic 
quality, &e. What is it in itself and by what distinguishing trait should it differ ? 

Having thus described the distinguishirg traits of characteristics, he now divides 
them :— Now of these characteristics of an object. &e.' 

-The rising characteristics are those that exist in the present 

Now he explains the antecedence and posteedenee of the pathways of being :—* They 
are the immediate postecdents, &e. He asks the reason :--Why are not the present 
ones the immediate consequents of the past? He states the reason :—On account of 
the absence of the relation of antecedence and postcedence between the two. He 
explains the non-perception of a thing by the object in which it exists :— He also shows 
the non-perception of the existence by being the opposite of the perception thereof :—. 
‘As the relation of antecedents and postcedence between the yet-unmanifested and 
the present, &e. He summarizes:—For this reason the ycet-unmanifested is the only 
immediate antecedent of the present, because the yet-unmanifested precedes the 
present. The past cannot be the autecedent of the present, The present precedes the 
past and is therefore its antecedant, not unpredieable of it. Hence is it established 
that the past is the least important of the pathways of being. 

Vell, let that be, Itis possible to distinguish the present and the past as being 
and having been perceived respectively. The unpredicable characteristics, however, 
from the very fact of their being unpredicable, are incapable of being distinguished, 
With this in mind he puts the question :— What are then the unpredicables ? And in 
what objects are we to examine them?’ He answers the question:--‘ All are of the 
nature of all? With regard to this it has been said : —(He establishes the same) ‘The . 
variety of all forms of juice, &c., due to the changes of earth and water, &c.’ The liquid 
is possessed of the soniferous, tangifcrous, luminiferous and gustiferous ultimate atoms. 
The earth (solid) is possessed of the soniferous, the tangiferous, the luminiferous, the 
gustiferous and the odoriferous ultimate atoms. A modification of all these is seen in 
the variety of all the forms of juice, &e,, found in the roots, fruits, flowers, leaves, &oc., of tree, 
creeper and eane-plant, &e. All these cannot bethe modifications either of the solids l 
or of the liquids different in nature from themselves. Ithas.of course been shown that 
nothing can come out of nothing 

Similarly the modifications of unmoving objects are seen in moving objects in the 
shape of a variety of ebyle, &c. It is of course the use of these fruits, &c., that brings 
about the wealth of the variety of forms, &e. | 

Similarly is seen the modification of animals into plants. It is well-known that 
pomegranates become as big as the fruits of Tala by obtaining a suck of blood. | 


CN 
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He concludes :— Thus all is of thé nature of all, &c.’ Thus all, i.e, liquid and 
solid, &e., is of the nature of all, i.e., juice, &e. He gives the reason thereof :-— Without 
destruction of species,’ The liquidity and solidity (earthiness), the generic qualities 
of these, are recognized as existing everywhere, and they are not therefore destroyed. 

Well, but if all this is of the nature of all, then everything being present every- 
where always and in all possible modes, even those results which do not exist simul- 
taneously should manifestat once. For certainly, when all the necessary causes of an 
effect are present, it would not delay in its appearance. For this reason he says :— 
This is subject to the limitations of time, space, &c. Although everything can of course 
become the cause of everything, yet the operation of the cause is limited by space. 
Thus Kasmira (Cashmere) being the country of saffron, it will not grow in the Pàáüchála 
country, even though the other causes of its growth were all present there, Hence 
saffron does not grow in the Páüchála and other countries. 

Similarly there are no rains in the summer season ; therefore no growth of rice is 
possible in that season. - Similarly a deer does not give birth toa man; the form of man 
cannot arise out of that of a deer. Similarly, a man who is not virtuous, does not enjoy 
the nature of pleasure ; the disposing cause of virtue does not operatein him, Therefore 
it isthat on account of the limitations of space, time, form and disposing cause, the 
nature, ४.८,, existing objects, are not produced simultaneously 

Having thus divided the characteristics, he now describes the substratum as being 
common to all these states:—‘ The characterized object is that common, &e. The 
generic is the nature of the characterized, the substratum; and the specific is the 
characteristic. The substratum is of the nature of both these. This is the meaning. 

Having shown that the substratum, the characterized object, appearing in all the 
states thereof, is proved by direct knowledge, he now calls to mind the undesirable con- 
sequences of the theory of the Vainasika philosophers, who say that no independent 
substratum exists, and that the mindis bata momentary act of cognition : —'In the 
case however, &c.' 

Further the objectis called back to memory and recognized as such. Yajiiadatta 
does not call back to mind what has been seen by Devadatta. For this reason whoever has 
been the seer must be the recogniser.—l4 


Sütra 45 


क्रमान्यत्वं परिणामान्यत्वे हेतुः ॥१५॥ 


क्रम Krama, of succession. अन्यत्व Anyatvam, the distinctness, परिणास Paripáma, 
of modifications, अन्यत्वे Anyatve, for the distinctness. 83: Hetub, the reason. 


]5. The distinctness of succession is the reason for 
the distinctness of modifications.—]2]. 

क्रमान्यत्वं परिणामान्यत्वे हेतुः । पकस्य धमिण एक एवं परिणाम इति प्रखक्तः 
क्रमान्यत्वं परिणामान्यत्वे हेलुभवतीति | तद्यथा सूणम्ृत्पिण्डसुद्घटसृत्कणस्रृदिति चक्रमः 
या यस्य धमेस्य समनन्तरा धमः स तस्य RA: । पिण्डः प्रच्यवते घट उपजायत इति 
धमेपरिणामक्रमः | लक्षणपरिगामक्रमो घटस्यानागतभावाद्वतेमानभावः क्रमः | तथा 
पिण्डस्य वतेमानभावादतोतभावः क्रमा नातीतस्यास्ति क्रमः । कस्मात्पूर्वपरतायां सत्यां 
समनन्तरत्वं सा तु नास्त्यतीतस्य तस्माद्‌ द्वयोरेव लक्षणयाः क्रमः | तथावस्थापरिणाम- 
क्रमोऽपि घटस्याभिनवस्य प्रान्ते पुराणता दृश्यते | सा च क्षणपरस्परानुपातिना क्रमेणा- 
भिव्यज्यमाना परां व्यक्तिमापद्यत इति । धमेलक्षणाभ्यां च विशिष्टोष्यं तृतीयः परिणाम 
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इति । त पते क्रमा घमेघमिभेदे सति प्रतिलच्यस्वरूपाः । धमोऽपि धर्मी भवत्यत्यधर्मस्व- 
रूपापेक्षयेति | यदा तु परमार्थता धर्मिणाऽमेदोपचारल्तदद्वारेण स॒ पवाभित्रीयते घमेत्त- 
दायमेकत्वेनेव क्रमः प्रत्यवभासते | चित्तस्य दये धमाः परिद्रषाइचापरिहष्टाइच । तत्र 
प्रत्ययात्मकाः परिहष्टा वस्तु मात्रात्मका अपरिद्रष्टास्ते च सप्तेव भवन्त्यनुमानेन प्रापितव- 
स्तुमात्रसद्गावाः। निरोधधरमसंस्काराः परिणामाऽथ जीवनम्‌ | चेष्टाशक्तिइच चित्तस्य 
धमोदशनवजिता इति ॥ अतो योगिन उपात्तसर्वसाधनस्य बुशुत्सितार्थप्रतिपत्तये 
संयमस्य विषय उपक्षिप्यते ॥ १५ ॥ 
m VYASA. 


It then coming to this that there can be but one modification for - 
one substratum, it is said that the distinctness of succession becomes the 
cause of the distinctness of modifications. This takes place as follows :— 
The order of causation is: the clay as powder, the clay kneaded into a 
lump, the clay appearing as ajar, the clay appearing as a half-jar, the 
clay appearing as a potsherd 


The succession of a characteristic is that characteristic, which comes 
-before it immediately. The kneaded lump of clay disappears and the jar 
appears in close sequence. This is the order of the sequence of the 
changes of the characteristic. The order of the change of secondary 
qualities is the sequential appearance of the present state of a jar out of 
its yet-unmanifested state of existence. Similarly is there a succession 
for the passing into its past state, of the present state of the kneaded lump © 
of clay. There is no succession for the past. Why? Immediate sequence 
exists only. where there is a. relation of antecedence and postcedence. 
That does not exist in the case of the past. Hence succession exists in the 
case of two secondary qualities only. s 
Such is also the succession in the case of the change of condition. A 
new jar begins to become old in immediate sequence of its appearance as 
a new one. This oldness is found being manifested in succession which 
follows the sequence of the moments of time, until it reaches the last 
stage. And this third change is distinct from the changes of characteris- 
tic and secondary quality. All these successions find their being in the 
conception of there being a distinction between the characteristic and the 
characterized. object, because the characteristic also becomes sometimes 
the characterized, in its relation to the nature of another characteristic 


. When, however, the characterized object is spoken of as being what 
it really is, as not distinct from the characteristic, then by virtue of that 

| conception, the object itself is described as a characteristic; and then the 
succession appears to be one only E 
| p. 
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The characteristics of the mind are two-fold, the conscious (or patent 
Paridrista) and the unconscious (or latent, A-paridrista) Of these the 
patent are those that appear in consciousness as notions. The latent are 
those that are but the substance itself. They are seven only and itis 
by inference that their existence itself has been established. ‘Supres- 
sion, characterization, potentialization, constant change, physical life, 
movements, power are the characteristics of the mind, besides conscious- 


ness 
Hereafter is introduced the subject of Samyama to be performed: 

by a Yogi with the object of obtaining the knowledge of any desirable 

subject, when he has mastered all the means of obtaining knowledge as 


described. -]2] 
VACHASPATIS GLOSS. 

‘ The distinctness of succession is the reason for ‘distinctness of modifications.’ Is 
one substratum subject only to one change, which may be described as characteristic, 
secondary quality, or condition, as the case may be ? Or, are the changes of characteristic. 
secondary quality and condition more than one? What does it come to then? k 
comes to this that the change must be one because the substratum is one. A cause | 
which has but one form, cannot produce a variety of effects, because the variety in | 
that case would be causeless 

This being the suggestion, it is said:—Distinct changes are posited, because the 
orders of succession are different | 

Observers of the world have plainly observed that an order obtains in the suc- 
cession of the changes of one clay into dust, kneaded lump, jar, half-jar and sherds. It is 
also seen that the sequence between powdered clay and kneaded lump is independent of 
the sequence between kneaded clay and jar: the sequence between a jar and a half-jar is 
quite another. The sequence between a half-jar and pot-sherds is again quite different. 
In each of these one of the elements precedes another. The difference of order existing 
in one succession of changes establishes the distinctness of the changes. Although the 
substratum of clay is one, it puts on a succession of changes, whose order is established 
by allied characteristics appearing in succession to each other in due order. The 
appearance is not, therefore, causeless. This is the meaning. | 

As is the ease with the changes of characteristics, so also is the distinctness of the 
succession the reason for the distinctness of the changes of secondary qualities and 
the changes of condition | 

The same is illuminated by the Commentary *It comes to this that there 
can be but one modification for one substratum, &c : 

The succession of characteristic, &c.' :—The word ‘succession’ is used here to 
denote that which sueceeds, looking upon the one to be nothing distinet from the other. 

‘Such is also the succession in the case of the change of condition. And so it 
happens that the barley grain, even though kept with great care by a cultivator ina 
grain-pit is, on the lapse of a large number of years, reduced to a condition, such that 
the cohesion of its particles gives way to the mere touch of hand, ie., of being reduced to 
an atomic condition. This is not possible to take place all at once causelessly in the case. 
of new grain. It is, therefore, by a succession of different states appearing one after 
the other in moments of time as being small, smaller and smallest on the one side, and large, 
larger and largest on the other, that the specific condition appears, 
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This distinctness of succession exists only in the case of distinctness being conceived 
as between the charateristic and the substratum. So he says :—‘ All these successions 
find their being, &e.' | 

The state of the characterized and the characteristic. are relative down from the 
undifferentiated phenomenal to the products, and vice versa, inasmuch as the solids, 
clay, ete., are also characteristics in correlation with the ultimate atoms (the tanmátras, 
or divine measures) So he says:-í The characteristic also sometimes becomes the 
characterized object in relation to the nature of another characteristic. 


When, however, the conception of the unity of the substratum and the characteristic 
is entertained with reference to tho real substratum, the noumenal, ie. when ‘by 
virtue of that conception,’ of the substratum being common to all its states, the charac- 
terized object itself is considered as the characteristic, then there is but one change, the | 
change, that is to say, of the characterized object alone. Characteristic, secondary quality 
and condition enter then into the very being of the characterized. 


It is to be considered as. having been said by this that the substratum is far 
removed from the state of constant independent eternity (Kütastha nityatá). | 

Speaking of the change of characteristic, the Commentator takes up in the context, 
the distinctions of the modality of the charateristics 2f the mind :—‘ The characteristics 
of the mind, &e.' | | 

The conscious (patent) characteristics are those that come into our consciousness, of 
which we are conscious. The latent are those of which we have no direct knowledge, 
Those that appear, in consciousness as notions are the real cognitions, &e. Suppres- 
sion, etc., are those that are but the substance itself, This explains that they are not 
of the nature of illumination. | 

Well, but if characteristics ure latent, they certainly do not exist at all. For this 
reason he says :—‘And it is by inference that their existence as substance itself is 
established.’ The knowledge that comes through authority is also spoken of here as 
inference by the similarity of their coming into existence after other knowledge, He - 
mentions the seven characteristics by a verse :—‘ Suppression, &c. 

Suppression is the ultra-cognitive state of mental modifications. It is known by 
authority as well as by inference to be a state of residual potency. | 

By the word ‘characterization’ the author suggests virtue and vice, The reading 
in some placesis ‘Karma’ (action) instead of ‘Dharma’ (characterization), There too 
virtue und vice caused by action are to be understood, Virtuous and vicioas tenden- 
cies of the mind (or, which is the same thing, good and bad character) are known by 
authority or inferred by the existence of pleasure and pain. 

Potentialization or the power which generates mental potencies, is inferred by 


memory. 
Similarly is the constant change of the mind in evolution inferred from the fact 


of the mind being made up of the three ‘qualities’ and of the function of the qualities 
being changeful. | 
Similarly physical life, the specific action of the mind which sustains physical life, 
is inferred as a characteristic of the unconscious mind by expiration aud inspiration. 
Similarly are the movements of the mind, i.e, the acts which set the different 
organs and parts of the body into motion, inferred by these very movements following 


thought in that direction 
Similarly is power the subtle state of all the effects of thought which manifest in 


- action (It is the idea of all actions). That this also as a characteristic of the mind, is 
inferred by seeing the gross appearances due to the mental images thereof.—5. 


pem 
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Sütra t6 


पारेणामत्रयसंयमादतातानागतज्ञानम्‌ ॥१६॥ 


यरिणाम-त्रय Parigdma-traya, the three fold change. | संयमात्‌ Samyamát by 
Samyama over. अतीत Atita, of the past. wama Anágata, of the future. «rm Janam, 
knowledge | | | 
I6. By Samyama over the three-fold change, comes 
the knowledge of the past and the ईप्रॉाप'8.--- 22. | 
| परिणामत्रयसंयमादती तानागतज्ञानम्‌ | धर्मेलक्षणावस्थापरिणामेषु सेयमाद्योगिनां 
भवत्यतीतानागतज्ञानम्‌ | धारणाध्यानसभमाधिन्रयमेकत्र संयम उक्तस्तेन परिणमत्रयं 


साक्षात्क्रियमाणमतीतानागतज्ञाने तेषु सम्पादयति ॥ १६ N 
VYASA 


By Samyama over the changes of characteristic, secondary quality 
and condition, comes to the Yogis the knowledge of the past and the 
future. The triad of concentration, meditation and trance together has 
been termed Samyams. When direct knowledge of the three-fold change 
is obtained by means of Samyama, knowledge of their past and present | 
is obtained.—l22. | 
mE VACHASPATI'S GLOSS, 

Heneeforward up to the end of the chapter, the objects of Samyama and the attain- 
ments which indicate mastery over them, are discussed. Of these, the first object of the 
Samyama of a Yogi, familiar with:all the accessories of Yoga, that is introduced, is tho 
triad of changes itsclf, whose modality has already been described :—' By Samyama over 
the threc-fold changes, comes the knowleage of the past and the futur 

The question is that inasmuch as direet knowledge is obtained only of the object 
with reference to which simyama is performed, how is it that the Samyama on the triad 
of changes will becoine the cause of the direct knowledge of the past and the future ? 
For this reason the Com neatater says :—When direct knowledge of the three-fold change 
has been obtained by means of Sanvyama, the knowledge of the past and the future, having 
as they do the relation of co-existence with these changes, is also brought about. The. 
direct knowledge of the triad of changes itself, is the direct knowledge of the past and 
the present which it comprehends, The very essence of the one being the essence of the 
other, the object of Samyama and direct knowledge are not different (in the aphorism). 
This is the meaning.—I6 | 

Sütra 37 


शब्दाथप्रत्ययानामितरतराध्यासात्सङ्करस्तत्म्रविभागसंयमाः 
त्सवभ्चतकतज्ञानम्‌ ॥१७॥ 


` शब्द Sabda, the word. अथे Artha, the meaning, the object. प्रत्यय Pratyaya the 
idea of all these. इतरेतर Itaretara, of each with the other. sam Adhyását, because 
of the coinciding. agt: Samkarah, becoming one, appearing as one. a Tat, their. 
प्रविभाग Pravibhága, distinctions, संयमात्‌ Samyamát, by Samyama over, सवे Sarva, all. 
wa Bhûta, of living being. wa Ruta, of the sounds, wq Jñânam, knowledge. 
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understanding) all at once, having taken up a unified appearance just 
as the last literal sound ceases. Literal sounds, from the impossibility 
of being expressed simultaneously, have not the nature of giving support 
to each other. They appear and disappear showing no connection with 
the particular word, nor bringing it into consciousness Tt is, therefore, 
said that each of them is not the word (itself). 

. The letter, however, is singly a constituent of the word ; it has the 
potentiality of supplying a name for all objects ; it is, as it were, of 
universal application, inasmuch as it appears in combination with every 
conjoined letter, it takes different places in. different combinations, some- 
times -being placed before and sometimes after another letter. Thus 
there are many literal squnds, which being placed in different orders, - 
help in denoting, by convention, certain different sounds according to the 
difference in the order of their positions. For example, the literal sound 
of g, au, and h, possessed as they are of the potentiality of giving names 
to all objects, denote in this particular order (gauh) the particular object. 
which is possessed of udders, &e., (a cow). | | 

A word is that single manifestation of consciousness, which 
appears just as the succession of literal sounds limited to a particular 
conventional meaning ceases; it is a conventional sign for the thing 
signified. | | | | 
Thus a single word is perceived as a single manifestation of con- 
sciousness ; it is brought into existence by a single effort; it has no parts 
and no order ; it is not a whole of separate and distinct literal sounds. Tt 
is a phenomenon of the will-to-be (buddhi) ; it is brought into conscious- 
ness by the operation of the notion of the last literal sound ; it is under- 
stood by the mind of the world, as having come into existence by conjunc- 
tion of letters) on account of the eternal habit brought about by its ever 
having been with the help of literal sounds, separately named, uttered 
and heard, that the power of speech has functioned for the purpose of 
transferring the complete verbal thought signs from one mind to another. 
(And this being so), the ordinary mind distinguishes a word from another 
by conventional meaning, saying that such and such a succession of so 
many leiters, so ending, denotes such and such an object. 

Convention, however, is a manifestation of memory showing the 
mutual correlation of word and meaning, in the shape of coincidence. 
‘This object is the same as this word, and this word is the same as this 
object'—such is the convention showing tlie one correlated to the other. 

Thus do word, meaning and idea run into cach other on account 
of mutual correlation of coincidence. Take, for example, the word cow 
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the object cow and the idea cow. Whoever knows their distinction 
knows all. | 

And in all words lies the power of a sentence. If you say “A. tree," 
the word ‘iis’ is understood, inasmuch as the object signified by a word 
never fails of existence. 

Similarly no action is possible without its means. Thus on pro- 
nouncing the word ‘ cooks, all the appliances necessary for the act of 
cooking are meant to be understood. Itis only for the purpose of spe- — 
cialization that the object, the subject and the instrument such as Chaitra, 
fire and rice are expressly mentioned. 

Then is also seen the combination of words in sentences for expres- 
sing meanings by the entire sentences. ‘The Vedic student reads the 
hymns, lives, bears life.’ Ina sentence like this the words and the 
meanings of words are both expressed in consciousness. Hence should 
words be etymologically divided 4s expressing actions or nominal cases. 
Otherwise how would it be possible to construe a word, a noun or a verb, 
when one cannot be known from the other on account of external simi- 
larity. For example, take the words Bhavati, Advah, Ajapayah. 

The words, the meaning and the idea of the sentence are distinct from 
each other. Thus svetate prásádah (The mansion shines white) means an 
action. The words svetah prásádah (A white mansion), signify a noun. 

. Both forms of speech denote both a noun and an affirmation of an 
action and also the meaning and the idea thereof. How? By the cor- 
relation, ‘this is that.’ The notion puts on but one appearance, the 
same as the conventional sign. As to the white object, itis the support for 
both the word and the idea. It changes its state, but goes neither with the 
word nor with the idea. Such is a word and such an idea ; none goes with 
the other. Another is à word, another its meaning and another the 
idea. By performing Samyama in this way on their mutual distinction, a 
Yogi obtains knowledge of the sounds of all living beings.—23. 

J VÀCHASPATI'S GLOSS 

This is another subject for Samyama, here discussed :-—' The word, the object and 
the idea appear as one, because cach coincides with the other; by Samyama on their 
distinctions comes knowledge of the sounds of all living beings.’ 

Here with the object of explaining the sound (verbal) which denotes a meaning, 
the commentator first mentions the province of the cperation of the power of speech 
(VAK). Now the power of speech, Vik, manifests literal sounds in eight places. As it is 
said :— There are eight seats of literal sounds, the chest, the throat, and the head, and 
also the root of the tongue, the teeth, the nose, the lips and the palate.’ 

This VAK, the power of speech, is purposed to operate in literal sounds only, such 


as they have come into existence by the recognition of the world. It does not operate 
to express the sign as such of a thing signifled. This is the meaning. 
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He ascertains the sphere of the operation of the power of hearing :—The auditory 
power, again, operates to change itself into the particular form of a literal sound, which 
is a distinct modification of the manifested inarticulate sound striking against the organs | 
` of speech. Its operation is limited to that much ; it does not as such signify the thing 
signified. This is the meaning. 


He distinguishes the verbal sign signifying an object as such, from literal sounds as 
they have come into existence by the recognition of the world :-— A word, however, (that 
is to say, the sign signifying .a thing) is taken by the understanding all at once, having. 
assumed a unified appearance, justas the last literal sound disappoars.' _ Each of the 
literal sounds is first taken in according as the sounds are familiar to the world; and 
after they have been taken into the mind, they are brought together into a single mani- 
festation of consciousness, and thus asa sign signifying an object it is taken in by the. 
understanding all at once. The single verbal sound ‘cow’ is a word, and is taken in as 
Such by the understanding. Although each of the preceding sounds of component letter 
tends to bring into the field of consciousness the sound of the whole verbal sign, yet until. 
the last literal sound is added to the sound-image that is being formed, the whole is not. 
made distinct and clear. When the last literal cognition has, however, come into operation, 
the entire sound-image constituting the word becomes clear. For this reason it is said 
that ‘a word is taken in by the understanding all at once, having assumed a unified - 
appearance, just as the last literal sound ceases 


‘Literal sounds from the impossibility, &c.' This is said in reply to him who does no 
© recognize on account of the distinctions obtaining among the different classes of letters, 
that words are taken in as entire single concepts all at once, but establishes on the 
- contrary that the letters themselves singly have the power of signifying the object. 

: It may be in oneof two ways that the literal sounds may generate the mental 
. impression of the signified object as each is being pronounced asa part of a complete 
. word. They may carry the capacity of signifying the object, each of them, either as pegs . 
which give support to a basket hung therefrom ; (Thus whenever the peg goes, the basket 
would go too) or, they may give support to the meaning as several stones placed together 
and made into a platform give support to a stool. 

The first theory does not hold. The pronouncement of one letter only does not carry 
the objeet to the mind, for if it did, the uttering of the other letters would be quite useless. 
When a work has been eompleted, the employment of an effort for its achievement, such as 
is not calculated to give the completed work any extra quality, would take the effort out 
of the category of the means of achievement 

If this does not hold, the other remains. It is certainly possible in this case, as was 
not possible in the case of many pegs placed separately, that stones placed together to 
make a single platform should hold a stool, because in this case the capacity of giving 

support to the stool is being employed at one and the same time. Letters, however, can- 
not all be pronounced simultaneously, and for this reason they cannot carry the meaning to 
the mind even when brought together, because each of them does not take after the other, 
and the pronouncement of the one does not suggest the other. They do not attach to 
the form of one word only as if they were of its very nature. They, therefore, do not sug- 
gest the word, as each is being pronounced and passing into latency. Each maintains 
itself in separate and independent existence like a rod of steel. It is, therefore, said that ? 
each of them is not of the nature of a word | 
Inasmuch as this defect would not arise, if the letters forming parts of a word con- 
stituted as such the word itself, he says:—' Each letter, however, singly is a necessary 
constituent of a word: it has the potentiality of supplying a name for all objects.’ All 
the potentialities of making all names are present init. Thus the letter, G, is found to 
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exist in the words GAU, GANA, GAURA, NAGA, ete., which signify diflerent objects (a 
cow and others respectively). It has, therefore, the potency of supplying names for each 
and all of these objects. Similarly is the letter, O, found in the words, SOMA, SOCHI, 
ete, which means God and other things, and that too has, therefore, the capacity of 
naming all these objects. Similarly should it be understood everywhere else. Each of 
these letters G, ete. appears in combination with, i.e, in contact with other conjoined 
letters, such as, O, ete. On account of there being such contact, it becomes, as it were, 
of universal application, i.c., each of these letters becomes, at it were many, and does 
not remain, as it is, one oniy. It does not of course, actually become many. Therefore. 
the words, ‘as it were,’ have been added. The letter, of course, remains the same. 


The letter, G, placed before and the letter, O, placed thereafter distinguish the 
. consequent sonorous impression from the. words GANA, ete. Similarly does the letter, 
O, placed after G, distinguish it from the words SOCHI, ete. A specific sonorous impres- 
sion is thus established in the mind as the Succession of literal sounds appearing in the 
word ceases. This specific. mental impression is the single image of the word, GAU, 
as manifested in the mind (Sphota). It is this sonorous image that denotes the specific 
quality of the species COW. | 


This is the meaning. Itis impossible that the notion of an object be caused by 
literal sounds on account of there being a fixed order of their succession ina word: 
because they do not come into existence simultaneously. Norisit proper to hold that 
notwithstanding the order of the succession of literal sounds in a word being fixed they 
come together to manifest the notion ofan object by the operation of their residual 
potencies, in the same way as there is absence of antecedence and postcedence in the 
purificatory potencies brought about by oblations of combustibles, cete.;orin the same 
way as the heavenly state of existence is brought abeut. This is so, because option is 
inadmissible, | | 


Knowledge of an object is not, therefore, caused by literal sounds. It is necessary 
that there should be perception of a single word as the means of calling it forth. 

This, however, is not the case with a word. A word is expressed by sounds which 
differ from each other in the effort which is put forth in pronouncing them (prayatna). 
These constituent sounds which gotoform this and that word, each differing from the 
other, are similar to eaeh other in having their place of formation inthe mouth and the 
effort requisite for their pronouneement, always the same. For this reason they make 
up a word similar to the others in some respect, although dissimilar in reality. The simi- 
larities here and there differ from each other by the difference caused by the relative 
positions of the letters, It is by this complacement that words appear as possessing 
different parts and composite natures, although in reality they are single and without 
parts. This happens in the same way asa face possessing a constant tinge of colour 
and fixed features and dimensions show more reflections than one, each possessed of 
different colour, dimensions and features, when placed differently with respect to a mirror, 
a dagger and a jewel. The difference is not real, | | 

A verbal sign is single and partless. The letters are taken to be its parts by virtue 
of the difference of the contiguity of similar letters in different words. The difference 
of words being thus due to the conception of there being constituted by letters conceived 
as such a single and partless sonorous image (sphota). Having no distinctions in itself, 
it is kept up in the mind, as it were, distinct and possessed of parts. It is for this reason 
that the specific sonorous image of the word Gau is not determined by its part G, because 
therein it is similar to the sonorous images of such other words as GAURA, ete. It, 
however, determines the whole verbal image when qualified by the literal sound U. Simi- 
larly the letter O is not competent to determine the single whole, the sonorous image of 
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the word GAU, on account of its similarity thereia with the words EOCHI, ete. It, however, 


, does so, being qualified by the literal sound G. Although they do not co-exist, yet one 


can be qualified by the other by means of residual potencies coming to co-exist, And the 
two residual potencies have not differcnt spheres of action, because two percepts of two 
different parts and the poteneies born therefrom, have one word as the sphere of their 
operation. By the perception of the parts alone, the whole word is not manifested; 
but it is manifested as the succession of literal sounds ceases : and it should be added that 
the consciousness of the cessation of this succession manifests by virtue of the residual | 
potencies of the perceptions of the. different parts. It is a matter of observation 
that the past unmanifested impressions strengthen the present manifested impression 
by means of the successive storage of their residual potencies. Thus the notion of the 
existence of a tree at a distance is at first dim, but by and by becomes distinct. It is not, 
hqwever, possible that this may be the method of the litcral sounds bringing about 
the perception of the object. Because the rule of dimness and clearness applies only to 


perceptive cognitions; and it is not by perceptions that literal sounds bring about the 


consciousness of an object. It cannot, of course, be that each of the constituent literal 
sounds of a word should produce an indistinct image of tho object which becomes distinct 
only in the end. If the image is raised by the letters it must be quite distinct, Or, it 
may be said that it is never born at all. It can never be said that it remains indistinct 
and dim (asphuta). The dissimilarity is that in the case of the sonorous image the distinct- | 
ness and indistinetness are fancied after the percecptibility is established. Thus when . 
the notion of the cessation of literal sounds takes its place in the mind through the audi- 
tory sense, along with the residual potencies left thercin by the perception of cach literal 
sound in succession, the literal sounds come together into the manifested sonorous image 
of a single word. This manifestation is brought about by aspecifie output of energy. 
The speciality of this energy depends upon the fixity of a particular order of the suc- 
cession of literal sounds. When, therefore, the order of the succession changes, the 
specific energy which is competent to bring about the particular verbal manifestation 
no longer exists, and the particular manifestation is not brought about. Literal sounds 
are thus limited to the expression of a particular mcaning by their dependence upon 
the order of their succession. They, therefore, show the conventional limitation as it. 
appears in the world, to be the sphere of the operation of a word having more parts 
than one, So many as two, three, four, five or six literal sounds possessing the power 
of naming all objects denote the particular object which is possessed of udders, &c., . 
Then they appear as G, AU and the aspirate H. , | | 

Well, then, is it the letters alone which by virtue of distinct orders of succession 
denote an object? Is not a word independent of its constituent letters? For this reason 
he says :—' Thus a single word, &c.’ | 

‘ The succession of literal sounds’ is the-succession brought about by literal sound. 

‘The succession of literal sounds limited to a particular object ceases':—Such are 
the letters of a word at the time when. the successive pronouncement of the literal 
sounds is over. | | l 

‘Manifestation of consciousness’ means the shining out of the Will-to-know (the 
buddhi) in the shape of a particular image. 

‘ Limited to a particular conventional meaning’ :—The literal sounds limited to a 
particular conventional meaning are, as has been said, the sounds of G, AU and H, in 
accordance with the conceptions of superficial observers. The meaning is that G, &e., 
are also taken to be the signifiers of an object, being as they are the parts of a word and 
thus its necessary constituents. In reality, however, it is a- single mental phenomenon 
which, as a word, signifies an object. He renders the same plainer :—' Thus a single word 
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is a single manifestation of consciousness, &e. All this rolated to it is understood by the 
mind of the world, &e.' | 


But why a single manifestation of consciousness? For this reason he sayg:—‘It is 
the object of a single effort of consciousness.’ A cow: This single word is the object of 
a single phenomenon of consciousness ; it is, therefore, spoken of as a single manifestation. 

He mentions the cause of its manifestation :—‘It is brought into existence by a 
single effort.’ The effort which manifests the word RASA is different from the effort 
which manifests the word SARA. And it is single, inasmuch as it is possessed of the 
quality of the individuality of the word RASA from the beginning, is differentiated by 
the fruit thereof, and has a determinate order of the antecedent and postcedent (literal | 
sounds thereof). The different parts of the word which are understood to be existing 
as such by differences in similarity and order of contizuity, do not exist as such in reality, 
and a word is, therefore, said to be without parts. For this reason it has no order, because 
there is no existence in it of parts which may exist either before or after each other. . 

The question arises, that literal sounds appearing in order before and after ons: 

another in a word and being therefore its parts, how is it said under the circumstances 
that a word has no order and no parts? For this reason he says :—‘It is not a whole 
made of separate and distinct literal sounds. Literal sounds are vot parts of a word; 
. but by means of differences in similarity and. order. of contiguity, the word puts on of | 
itself different forms and appears as it is in reality. The faces appearing in a jewel, a 
dagger, a mirror, &c., are not parts of the real face. ‘It isa manifestation of the Will-to- | 
know (buddhi). This means that the collective appearanee ab the cessation of a succession 
is known by the buddhi, is found in the buddhi, The operation of the notion of the last 
literal sound means the residual potency of the cognition of that sound. This residua! 
potency when it is thrown in with the residual potencies of the cognitions of the pre- 
vious literal sounds, brings the wkole word into consciousness, that is, renders it to the 
object of cognition. And it is shown below that the residual potencies left in the 
mind by the cognitions of sounds, coincide in space with the sphere of the word they 
make up 

Well ; but if a word has no parts, no order and no constituent literal sounds, why 
does it never appear as such? A white crystal may appear to be red when besmeared 
with molten shellac; but it is not that it will not appear pure white even when the 
colour has been removed. Literal sounds are, therefore, parts of a word. For this reason 
he says :—‘ Jt is understood by the mind of the world, &c.’ The eternal functioning of the 
power of speech has gone on through the artieulation into words of different literal 
sounds. This has been carried on with the help of literal sounds, separately named. 
uttered and heard by the hearers for the purpose of transferring them from one to other 
minds. Eternal habit is secured by the operation. 

‘On account of eternal habit’ means that the mind which has preceived thus, is 
possessed of the habit thus acquired ; the habit, that is to say, of understanding the whole 
word as coloured by separate literal sounds. ‘As having come into existence (Siddhavat) 
means ‘ as it were, having a real and independent existence 

By ‘conjunction of letters’ he means the speech of the older people which has always 
been so achieved. ‘Thus is the word known.’ The meaning is this. There is a certain appli- 
cation (upádhi) which may either be applied to anything or separated from it. Take for 
example lac or something similar. If it is separated from the erystal it shines out in 
its white purity. This is proper. As to the notion of a word, however, it is never produc- 
ed except by a particular sound which is brought about by a particular effort. Further 
a word is always marred by similarity, and its notion is generated in the mind only as 
being made up of literal sounds, How then is it possible that a word may also 06 spoken 
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or known as pure and independent of literal sounds? As they: say :—‘ Sounds. being 
similar in their nature becomes causes of wrong impressions. The cause of wrong im- 
pression takes them in as such; in the sight of those who know the word, it is fixed 
with: reference to its means of production. This certain confusion in the world is but - 
the contradiction of knowledge.’ Because the body of a word shows itself as always 
made up of articulated sounds; the world being superficial observers, believe that the 
literal sounds themselves are words; and they think that the literal sound only appear- - 
ing in different combinations give different meanings. He says this :—‘ Distinguished by 
conventicnal meaning, ete, The meaning is that for the benefit of the ordinary mind to 
whom the real word is unknown as such, a word is divided into literal sounds by an aet 
of the mind which is called convention. He describes the division into article sounds :— 
' Of so many letters, neither more nor less. 


‘Such and such a succession’ means one having a particular order of uninterrupted 
succession, ‘Succession so ending,’ is that which is taken in by a single act of the under- 
standing. He illustrates such and such an object: —‘ Such as the generic quality of a 
cow, &८.' | | 

| ‘ Well ; but if convention means that a particular word is to denote a particular object, 
then there is no confusion between word and meaning. For this reason he says :— Con- 
vention, however, &c.’ | 2 

‘A manifestation of memory ':— The existence of this conventional relation is due to 
the function of memory. The convention which determines the meaning is not only this, . 
that such and such a meaning has been given to such and such a sound; it is also that such 
and such a sound is remembered as correlated to such and sueh a meaning. "This is the 
meaning, 

' Whoever knows their distinction performs Samyama thereon and thereby knows 
all, that is, understands the sounds of all living beings. The genitive case used, ‘their 
distinction ' is used only with reference to convention in which the forms are not distinct. 

A word has thus been established to bea single partless and jointless output of 
sound in which the literal sounds are only fancied to be articulations. Now he establishes 
that a sentence also is a single complete notion in the mind and that the words are simply 
fancied to be parts thereof. So he says :-- And inall words lives the power of a sentence.’ 
This is the explanation. A word is used to convey information to another, It is only what 
they are intended to convey that is conveyed to the other. The same is intended to be 
conveyed by them which is the field of any action, &c., with reference to them. It is not 
the object alone that is signified by them, but the entire meaning of asentence, All 
words are meant to complete the meaning of a complete sentence. Hence the same is their 
meaning. For this reason, where even a single word is used, even there the meaning is 
understood to be what it would be, if it were used together with another word. The whole. 
meaning is not conveyed by one wordalone. Why? Because that such alone has not the 
power to convey the whole meaning. Therefore in such places it is the sentence alone 
that conveys the meaning not the separate, words. Because however the words are parts 
of a sentence, they too have the power of denoting the meaning of a sentence, in the 
same way as literal sounds have the power of conveying the meaning of a word on 
account of appearing as articulations thereof, For this reason just as every literal 
sound is possessed of.the power of forming all means, so every word also is as such 
possessed of the power of forming all sentences and thus denoting the meaning intended 
to be conveyed by all sentences. This is what is meant. by saying, ‘-And in all words 
lives the power of a sentence. When some one says, ‘A tree, it is understood, that a 
tree exists. The word, ‘tree,’ together with the word, ‘is, understood, give the mean- 
ing of a sentence, and hence the word, tree, exists as part of a sentence, | 
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अलगत 


But then how is it that the word, ‘is, is understood? For this reason he says :— 
‘The object signified by a word never fails of existence.’ In the world, words are the 
means of ascertaining the existence of objects; and a word, always joining the object 
signified to the word ‘is, everywliere gives the meaning of a sentence. This is the 
meaning of an object never failing of existence, It is for this reason the practice of 
those who know the usage of words, that wherever there is no other verb, the word ' 
and ‘ becomes ' are to be considered understood, and arc to be supplied. 


Having described the nominal bases as never failing of a particular action he now 
shows that a particular-action never fails of a noun;—Thus on pronouncing the word 
‘Cooks’ the appropriate agents of the action signified are always understood. And the 
word excludes other inappropriate agents. Jt is thus that the meaning of a sentence is 
differentiated. 

Similarly are words found existing in a sentence although they are not required 
there: and for this reason all the more is it that words possess the power of giving the | 
meaning of a sentence, For this reason he says :—‘ Then is also scen the combination 
of words in a sentence.’ Not even thus the words ‘Vedic student,’ &c., used indepen- 
dently would cenvey such a meaning if they were not understood as conjoined to 
the words ‘is, &e. Thus the meaning is that this too has been fancied to be a part of a 
sentence, | | | | 

Let that be. But if the words themselves have the power of conveying the meaning 
of a sentence, there is no use of making sentences. The meaning intended to be conveyed 
by a sentence is conveyed by the words themselves. For this reason he says :— In a 
sentence like this, &c.’ It has been said that the meaning intended to be conveyed 
by a word is not conveyed by a word alone, until it is conjoined to another word 
understood. Hence are words separated from a sentence and fancied as separate from 
them; and henee also are words separated from the meaning of a sentence, and are | 
distinguished as either verbs or nominal bases. Thus are words to be etymologically 
explained by introducing the divisions of cases. | | | | 

But then why should so much trouble be taken to explain them? For this reason 
he says :— Otherwise how, ete.’ : | | 
| In the sentence GHATO BHAVATI, BHAVATi BHKISAM  DEHI, DHAVATi 
TISTHATI, the nouns and verbs appear to bo similar in external shape. The word 
BHAVATI in the first sentence is a verb. and means ‘exists. Inthe oiher two sentences 
it is a noun and might be translated as ‘Your ladyship.’ 

Similarly in the sentences, Asvastvam and Asvas Ysti, the former Asvas is a 
verb and means ‘ be appeased.’ The second Agvas is a noun and means a horse. 

Similarly in the sentences, Ajápayah Piva and Maraydjapaya fhat-rün. In the 
former sentence it means the milk ofa She-goat, and in the second it means ‘kill.’ | 

Thus names and verbs being similar in external appearance, they would not be 
known as nouns and verbs if they were not to be separated from thesentence. How 
could they otherwise be explained as either’ verbs or nominal bases? Hence words 
should be separated from a sentence and explained. It is not that, merely by thus 
explaining words after having taken them out of the sentence, they would really become 
different in nature. 

Having thus ascertained the nature of words, he now begins the discussion of the 
absence of real confusion (sankara) among word, meaning and idea, upon which confusion 
has been fastened by convention:—‘These are the word, the meaning and the idea 
among which obtains a distinction.’ : 

Thus, Svetate Prásádah, (white shines the mansion) means an action. Itis very 
plain here that the action of looking white which has to be established, comes first, 
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and then arises the consciousness of the purpose of the action having been established 
The word ‘Sveta’ is a separate thing. Even where the word and meaning have their 
forms established, there exists a diference between word and meaning. He says this :— 
‘ Svetah Prâsâdah iti’ (the place is white), The word here has the meaning of a noun, 
The absence of the case-ending is because the word is intended to express its own 
meaning. He divides the meaning :—‘These are words deroting botha noun and an 
_ action, The meaning of both these words is both of the nature of a noun and an action,’ 
He divides the idea :- And also the meaning and the idea thereof.’ It is the word ‘CHA’ 
in the original which gives the meaning of the words, ‘the meaning of the idea thereof,’ - 
The relation shown here is with another object which is signified. 

- The question is that if word, meaning and notion are known as single on account 
of confusion (sankara, coming together) whence does the distinction come? He puts 
the question with this object:—'How?' He gives the answer :—‘ By the correlation, 
this is that, &e.' 

The meaning is that the cause of the notion of unity is the qualification of the | 
convention; it is not real, however. The use of words ‘In the conventional sign’ in 
the locative case shows that convention. is the cause thereof. He shows the reality :— 
‘And the white object, &c.’ The ‘states’ are newness and oldness. ‘Goes with’ means 


becomes confused. | 
By performing Samyamain this way with reference to the distinctions of word 


meaning and idea, the sounds of all animals, insects, &c., become distinctly intelligible to 
the Yogi. The Samyama performed with respect to the speech of man is equally performed 
with respect to their sounds also, inasmuch as both are of the sameclass. The Yogi knows 
their different sounds, their different meanings and their notions. Thus is it proved.—l7, 


Sütra ı8 


संस्कारसात्तात्करणात्पू्वजातिज्ञानम्‌ ॥१८॥ 


संस्कार Samskára, of residual potencies. reme Sáksát Karanát, by the | 
bringing of into consciousness. và Parva, of previous, जाति Jat, life : status. ज्ञानम्‌। 
Jndnam, knowledge. | | 
l8. By bringing residual-potencies into conscious- 

ness, the knowledge of previous life-states (Jati) -- 24. 
संस्कारसाक्षात्करणात्पूवे जातिशानम्‌ | FA खल्वमी संस्काराः | स्मृतिछुे शहेतवो 
वासनारूपा विपाकहेतवे धघरमोधमेरूपास्ते पू्वेभवाभिसेस्कृताः । परिणामचेष्टानिरोध- 
शक्तिजीवनधमंवदपरिट शाश्चित्तधर्मास्तेषु संयमः संस्कारसाक्षात्क्रियाये समथेः । न च 
दैशकालनिमित्तानुभवैविना तेषामस्ति साक्षात्करणम्‌ । तदित्थं संस्कारसाक्षात्करणात्पूर्वे- 
जातिक्ञानमुत्पद्यते यागिनः । परत्राप्येवमेव संस्कारसाक्षात्करणात्परजातिसंदेदनम्‌। NF- 
दमाख्यानं श्रयते | भगवतो जैगीषत््यस्य संस्कारसाक्षात्तरणाइशसु महाखगषु जन्मपरि 
` णामक्रममनुपश्यता वितेकजं ज्ञानं प्रादुरभूत्‌ | अथ भगवानावट्यस्तनुधरस्तमुवाच | 
aug महासगंषु भद्यत्वादनभिभूतवुद्धिसत्त्वेन त्वया नरकतियग्गभेसभचं दुःखं 
सम्पश्यता देवमनुष्येषु पुनः पुनरुत्पद्यमानेन सुखदुःखयोः ` किमधिकमुपलब्यमिति | 
भगवन्तमावट्य जैगीषव्य उवाच । ae महासगषु भव्यत्वादनभिभूतब्ुद्धिसरवेन 
मया नरकतियंग्भवं दुःखं संपदयता देवमन्नुष्येषु पुनः पुनरुत्पद्यमानेन यत्किंचिदनु- 
भूतं तत्सवं दुःखमेव प्रत्यवैमि | भगवानावट्य उवाच | यदिदमायुष्मतः प्रधानव- 
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शित्वमनुत्तम च संताषसुखं किमिदमपि दुःखपक्षे निःक्षितमिति । भगवान जैगीषव्य 
उवाच | विषयसुखापेक्षयेवेदमनुत्तमं संताषसुखमुक्तम्‌ । कैवल्यसुखापेक्षया दुःखमेव | 
बुद्धिसत्त्वस्यायं धमेर्त्रिगुणस्त्रियुणरच प्रत्यया हेयपक्षे न्यस्त इति दुःखरूपस्तृष्णातन्तु 
तृष्णा दुःखसन्तापापगमात्तुप्रसन्नमवाधं स्वानुकूलं सुखमिदमुक्तमिति ॥ १८॥ 
VYASA 
Residual potencies are two-fold,—those appearing as habits and 


causing memories and afflictions; and those appearing as virtue and 


vice and causing fruition. These are the unconscious characteristics of 
the mind-change (parináma), activity. (chesta), suppression (nirodha), 
ideation in action (sakti), physical life (Jivana), characterization (dharma), 
now appearing along with them 88 they have been potentialized in 
previous births. Samyama over these has the power of achieving the 
direct knowledge of the residual potencies. And their direct knowledge | 
isnot possible without the knowledge of space, time and operative 
cause, Thusisit that a Yogi brings into consciousness the previous 
life-states by obtaining direct knowledge of residual potencies. Similarly 
is obtained the knowledge of the life-states of others by obtaining direct 
knowledge of their residual potencies. 


The following story is heard in this connection :—Bhagavân Jai- 
gisavya obtained the knowledge of the distinction between the real and 
the unreal after he had seen the direct succession of live-changes during 
ten great creations by having obtained direct knowledge of his residual 
potencies. The holy Avatya, having takena body asked him: ‘You 
have lived and thereby become chastened through ten Great Kalpas. 
The essence of your Will-to-know has not been overpowered. You have 
experienced the troubles of life in hells, among animals and in wombs 
You have been born again and again among men and gods. Have you 
through all this life experienced the greater quantity of pleasure or of 
pain,—which ? | | 

Jaigisava replied to Bhagavan Avatya:—‘I have lived through 
ten great creations. My mental essence has not been overpowered. 
I have experienced the troubles of hell ‘and animal life. I have been born 
again and again among men and gods. I consider all that l have ex- 
perienced as pain only.’ ई + 

Said the revered Avatya :—‘ This mastery of your reverence over the 
the First Cause and this invaluable joy of contentment of yours,—do you 
place these too tc the credit of pain ? 

The revered Jaigisavya said-—' The joy of contentment is invalu- 
‘able only in comparison with the pleasures o^ sensation. Compared to- 
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the bliss of absolute freedom (Kaivalya) it is pain only. The possession 
of the three qualities is of the nature of the essence of the Will-to-know 
and whatever is possessed of the three qualities is thrown to the side of 
avoidable pain. The chain of desire is of the nature of pain. It has been 
said that when the anxiety of the pain of desire is removed, then comes - 
Joy, calm, undisturbed, all-embraciug. ’"—L24 | 

|J VACHASPATI'S GLOSS 


The residual potencies born of cognitions are the causes of memories. The potencies 
of Nescience, &c., are the causes of the fruition of the affictions of Nescience, &c. Frui- 
. tion has the form of life-state, life-experience and life-period. The causes have the forms 
of virtue and viee. 

‘ Potentialized in previous births':—Brought about their causes in previous life- 
states. The characteristics of the mind are change, activity, suppression, active ideation, 
physical life and characterization. Like them are these potentializations too unconscious. 
‘The characteristics have been heard about and inferred. Samyama performed over these 
along with their sub-heads has the power of producing the direct knowledge of both the 
residual potencies. | » 

Well; if this beso, the two residual potencies may be directly known. But how 
can the previous life-states be known in this way? For this reason the Commentator 
Says :—' And their direct knowledge is not possible without the knowledge of space, time 
and operative cause,’ Operative cause is the former body and the organs of the powers 
of sensation and action. The meaning is that the knowledge of the residual potencies 
together with the circumstances of their fruition, is not different at all from the direct 
knowledge of life-state, &c. Now he says that the Samyama over one's own potencies 
applies to others also :— ‘Similarly is obtained the knowledge, &c i 

For the purpose of creating faith inthis he relates the story of the dialogue between 
the revered Avatya and Jaigisavya:—' The following story, &c.’ The great Kalpa is 
the Great Creation. | 

‘Having taken a body This' means possessed of the glory of a Nirmankaya 
‘Chastened’ denotes the state from which thedirt of Rajas and Tamas has been removed 

Mastery over the First Cause’ is godhead, It is by the possession of that, that he 
sets the Pradhána, the First Cause, into motion and gives to whomsoever he pleases such 
powers of body and sense as he wishes; and having wade for himse:f thousands of bodies 
and powers he goes about as he pleases in heaven, midheaven and earth. 

Contentment is the destruction of desire, the characteristic of calmness of the 
essence of the Will-to-be. | | 

Sütra I9 


प्रत्ययस्य परचित्तज्ञानम्‌ ॥१६॥ 


serra Pratyayasya, of the notions. पर Para, of other (minds). fm Chitta, of - 
minds. maq Jfánam, knowledge. | | 
I9. Ofthe notions, the knowledge of other minds —]25. 
प्रत्ययस्य परचित्तज्ञानम्‌ । प्रत्यये संयमात्मत्ययत्य साक्षात्करणात्ततः । परचित्त- 
जशानम्‌ न च तत्सालम्बनं तस्याविषयोभूतत्वात्‌ | रक्त प्रत्ययं जानात्यप्रुष्मिन्नालम्बने 
रक्तमिति न जानाति | परचित्तस्य प्रत्ययस्य यदालम्बनं तद्योगिचित्तेन नालम्बनीङृतं 
परप्रत्ययमात्रं तु यागिचित्तस्यालम्बनोभूतमिति ig 
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VYASA. 

By Samyama over the notions and thus by obtaining the direct 
knowledge of the notions, comes the knowledge of other minds. But not 
of its object, that not being the direct object of the Yogi's mind. He 
knows the mental emotion of love, but does not know the object of love. 
Because that which has been the object of the other man’s mind has not 
been the object of the Yogi’s mind. It is only the other’s mental state 
that has been the object of the Yogi's Samyama. $ ॐ | 

VACHASPATT'S GLOSS. 
Of the notions, the knowledge of other minds. | 
Because the mind of the other only becomes directly known, the notion only is 


known. 

As the direct knowledge of the potencies brings about the knowledge of the previous © 
life-states also, by causing the direct knowledge of the environments, so also it follows 
that when the mind of another is known, the object which is responsible for the existence 
of any particular state of the mind should also become known. This beinz the sugges- 
tion, the Commentator says: -'But not along with its object.’ The former Saryama 
was with reference to all the environments: this is with reference to the mind of the 
other only. This is the meaning. | 


Sütra 20 


कायरूपसंयमात्तद्ग्राद्यशक्तिस्तम्भे चक्षःप्रकाशासंप्रयो 
ऽन्त्धानस्‌ ॥२०॥ | 


काय Kaya, of the body. रुप Rapa, over the form. संयमात्‌ Samyamát, by Samyama. 
Tad, that (form), ma Grahya, capable of receiving (that). शक्ति Sakti, the power 
तद्ग्राह्मशक्ति Tad Gráhya Sakti, Of perceptibility. «v Stambhe, on the checking of, wa: 
Chaksuh, of the eye. प्रकाश Prakása, with the light. असंप्रयोगे Asamprayoge, there | 
being no contact. अन्तर्थानम्‌ Antardhánam, disappearance 
20. By Samyama over the form of the body, on per- 
ceptibility being checked, and thus there being no-contact 
with the light of the eye, comes disappearance.—I26. 


कायरूपसंयमात्तदग्राह्मशक्तिस्तम्भे चक्षःप्रकाशासंप्रयागेज्तघीनम्‌ | कायस्य रूपे 
संयमाद्रपस्य या ग्राह्या शाक्तिस्तां प्रतिष्टभ्नाति । ग्राह्यशाक्तिस्तम्भे सति चक्षःप्रकाइा- 
संप्रयागेऽन्तधो नमुत्पद्यते योगिनः | एतेन राब्दाद्यन्तर्थानमुक्तं वेदितव्यम्‌ ॥ २० N 

VYASA 

: By Samyama over the form of the body, he checks the perceptibility 
of the form. On perceptibility being checked, and thus there no longer 
being contact with the light which carries it to the eye, disappearance 
of the Yogi is brought about. By this the cessation of the perception of 
= Sound, &c., must be understood as explained.—2Z0. | 2 
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VACHASPATI'S GLOSS. 


* By Samyama over the form of the body, on perceptibility being checked, and thus 
there being no contact with the light of the eye, comes disappearance.’ | 
The body is made of the five tattvas. It becomes an object of perception to the eye 
on account of its possession of colour (for form). It is by colour that the body and its 
form becomes objects of perception. When the Yogi performs Samyama with reference 
to the form of the body, then is checked the operation of the perceptibility of colour, 
which is responsible for causing the ocular perception of the body. For this reason 
when the po wer of being perceived is checked, the Yogi is no longer visible, Thereby 
the light of sensation which is bora iu the eye of another, does not come into contact 
with the body that has disappeared. The meaning is that the body of the Yogi does not 
become the object of the other's knowledge. Disappearance is to be brought about when it 
is desired that the Yogi should not be seen by anybody. By this should also be under- 
stood another aphorism to the following effect: -By Samyama over the sounds, touches, 
tastes, smells of the body, their perceptibility being checked, there is no contact with 
the tympanum, skin, tongue and nose ; and henee these disappear. 


Sütra 2I 


सोपक्रमं निरुपक्रमं च कमे तत्संयमादपरान्तज्ञान- 
EVA वा ॥२१॥ 


सोपक्रमम्‌ Sopakramam, fast in fruition. निरुपक्रमम्‌ Nirupakramam, slow. च Cha, and, /' 
or. कमे Karma, action, Karma. तत्‌ Tat, over these. संयमःत्‌ Samyamát, by Samyamá. 
अपरान्त Aparánta, of death. maq Jiidnam, the knowledge. migra: Arigtebhyal, by 
portents., वा Va, or. — | | m ee, UR 

2l. Karma is either fast-in-fruition or. slow; by 
Samyama over these comes knowledge of death; or, by 


सोपक्रमं निरुपक्रमं च कर्म तत्संयमादपरान्तज्ञानमरिष्ट भ्यो वा । आयुर्चिपाकं 
कमे द्विविधं सोपक्रमं निरुपक्रमं च | तत्र ang वस्त्र वितानितं रूसीयसा कालेन 
शुष्येत्तथा सोपक्रमम्‌ | यथा च तदेवं सम्पण्डितं चिरेण संशुष्येदैवं निदपक्रमम्‌। यथा 
TM शुष्के कक्षे मुक्तो वातेन समन्ततो युक्तः क्षेपीयसा कालेन दहेत्तथा सोपक्रमम्‌ | 
यथा चा स एवाप्निस्तणराशा क्रमशा$वयवेषु न्यस्तद्चिरेण दहेत्तथा निरुपक्रमम्‌। 
तदैकभचिकमायुष्कर कमे द्विविधं सोपक्रमं निरुपक्रमं च । तत्संयमाद्परान्तस्य प्राय- 
णस्य ज्ञानमरिष्टेभ्यो वेति त्रिचिधमरिष्टमाध्यात्मिकमाधिमातिकमाधिदैविकं च । 
तत्राव्यात्मिकं घाषं स्वदेहे पिहितकशो न श्ट॒णाति ज्योतिवी नेत्रे$वष्टब्य न पदयति | 
तथाधिमातिकं यमपुरुषान्पइयति पितूनतीतानागतानकस्मात्पयति । तथाधिदैविकं 
स्वगमकस्मात्सिद्धान्चा पदयति । विपरीतं वा सर्वमित्यनेन बा जानात्यपरान्त- 


मुपस्थितमिति ॥ २१॥ 
VYÀSA. 


The Karma which fructifies as life-period is two-fold, that which is 
fast-in-fruition and that which is slow-in-fruition. Thus, for example, 
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a wet piece of cloth, well spread, dries in a short. time. Similarly the 
fast-in-fruition 


The same cloth when gathered up, however, will take a Jong time 
to dry. Similar is the slow-in-fruition. | | 

Further fire, thrown into dry hay and accompanied by wind in 
every direction, burns it in a short time; such is the fast-in-fruition. 
The same fire, however, applied to detached pieces of straw out of a heap, 
burns them in a very long time. Similarly the slow-in-fruition 

Thus the one-birth Karma which is responsible for the period of 
life is two-fold, the fast-in-fruition and the slow-in-fruition. By Samyama 
over these comes the knowledge of death, the smaller end of life. 

‘Or, by the portents’ :—4A portent is three-fold :—Personal (Adh= 
yátmika), elemental (ádhibhautika) and divine (àlhidaivika). Of these, 
the personal:—He hears not the sound in his own body on stopping the 
passage of the ears. He sees not the light in the eyes on pressing them. 

And the elemental :—He sees the messengers of Yama. He sees 
suddenly and without thought the ancestors that have passed away. 

Similarly the divine :—He sees the heavenly worlds and the Siddhas 
suddenly. Or, he sees everything contrary to what he has been seeing. 
the whole of his life | 

It is by these that a'Yogi may optionally know the proximity of 
death. 


VACHASPATI'S GLOSS. 

‘Karma is either fast-in-fruition or slow; by Samyama over these comes the know- 
ledge of death; or, by portents.’ | 

The Karma which fructifics into life-time is two-fold, the fast-in-fruition and the 
slow-in-fruition. The one-birth Karma certainly which is the cause of life-time, life-state 
and life-experience, fructifies into life-period. The fast-fructifying Karma is that which 
is going on fructifying without any reference to what time it may take to finish by causing 
experience, of which more has been over and alittle only remains, whose operation is 
going on but whose fruitage is impossible to enjoy during life by one body and which, 
therefore, delays the Yogi, keeping him in the bondage of births. 

The same when but a small portion of the fruit has been enjoyed and which is operat- 
ing to produce the remaining fruit with reference tothe time that has been taken by 
the enjoyment of the past, works but slowly and, now and then, is slow to fructify. 

The Commentator renders this plain by two illustrations :—‘ As for example.’ He 
gives an illustration to render the same plainer still : —‘ Or, as fire.’ | 
| The words ‘smaller end of life’ (aparánta) mean death with reference to the Great 
Latency which is the ultimate end. By Samyama over that Karma, that is, over virtue 
and vice, accrues the knowledge of death. By this the Yogi knows his fast-fructifying 
Karma, and then makes many bodies for himself and thereby enjoys the fruit thereof as 
fast as he likes and dies whenever he pleases. 

He takes up the context :—' Or by portents.’ The indications are three-fold. They 
are called portents (aristas), because they frighten like an enemy 
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‘Or sees everything contrary, &c.’:—This excludes the trick of jugglers. But other- 
wise he begins to see heaven in villages and towns; he begins to see also that the world 
of men only is the world of gods. - 2. 
Sütra 22 


JUN बलान ॥२२॥ 


मैल्यादियु Maitri Adisu, over friendliness, &c, बलानि Palani, the powers 
29. Over friendliness, Kc, the powers.—]28. 


मेञ्यादिषु बलानि। मेत्रीकरुणामुदितेति तिस्त्रो भावनास्तत्र भूतेषु सखितेषु 
' मैत्रों भावयित्वा मैत्री ae लभते । दुःखितेषु करुणां भावयित्वा करुणाबल लभते । पुण्य- 
«reg मदितां भावयित्वा मदिताबल लभते । भावनातः समाधियः स संयमस्तता 
बलान्यवन्ध्यंवीयौणि जायन्ते | पापशीलेषूपेक्षा नतु भावना । ततश्च तस्यां नास्ति समा- 


घिरित्यता न बळमपेक्षातस्तत्र संयमाभावादिति ॥ २२ ॥ 
VYASA 


Friendliness, compassion and complaisance are three feelings. Of 
these he gets the power of friendliness by habitnating the mind through 
conscious volition to sympathy towards happy beings. He gets the power 
of compassion by habituating the mind to compassion towards sufferers. 
He gets the power of complaisance by habituating the mind to com- 
plaisance towards the virtuous. By conscious habituating volition comes 
trance which is Samyama. Thereby are born the powers which know 
of no obstacle in their working. । 

It is indifference that is practised towards the sinful, not conscious 
habitual volition. Hence there is no trance here; and hence by reason of 
there being no Samyama, there is no power of indifference.—]28. | 

VACHASPATIS GLOSS. 

‘Over friendliness, &c., the powers. By the performance of Samyama over friendli- - 
ness, &ट., the powers of friendliness, &c., come to him, Of these the power which comes 
by the practice of the feeling of friendliness, is that by which he can make the whole | 
living world happy, and hence becomes the well-wisher of all. 

Similarly, by the power of compassion he lifts suflering creatures out of pain and the 


causes of pain 

Similarly, hy the power of complaisance he becomes just to all the world 

Now the Commentator describes that the conscious practice of habituating volition 
is the cause of trance, as this will be of use further. 

‘By conscious habituating volition comes trance which is Samyama.’ 

Although Samyama means concentration, meditation and trance, and not only trance, 
. Still because trance is their immediate effect and is, therefore, the chief of the three, there- 
fore tho word is used here as applying to the samo. 

In some places the reading is — 

‘Conscious habituating volition is trance.’ There conscious habituating volition and 
trance would become the causes, १. e., the limbs of Samyama taken as whole. 

Power (virya) is effort. For this reason the man who possesses the power of friendli- 
ness, &c., puts forth an effort to render people happy, &e., and his effort is not checked. 
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Indifference, however, means absence of effort. There can be no volition with respect to 
that; nor does there exist anything such as happiness, &e., which might thereby be 
brought into existence.— 22 ॒ 

Sütra 23. 


` Cs OO. 
TAT हास्तबलादान ॥२३॥ 
बलेषु Balesu, over the powers. इस Hasti, elephants. बल Bala, power. आदीनि 
Adini, and the others 


23. Over the powers, the powers of elephant, &6.--29 


बलेषु हस्तिबलादीनि | हस्तिबले संयमाद्धस्तिबला भवति | चेनतेयबले संयमा- 
द्रेनतेयबले! भवति | वायुबले संयमाद्वायुबला भवतीत्येवमादि ॥ २३ N 
VYASA 


By Samyama with reference to the strength of an elephant he comes 


to possess the strength of an elephant 


By Samyama over the power of the king of birds, one gets the 


power of the. king of birds | 
| By "amyama over the powers of Vayu, one gets the power of Vayu 
—]29. I | 
VACHASPATI'S GLOSS. 
‘Over the powers, the powers of elephant, &c. He gets the strength of whomsoever 
he performs Samyama over. —23. 
| Sütra 24 


प्रवत्या लांकन्यासात्सूक्ष्मन्यवाहतावप्रकृष्लानम ॥२४॥ 


war Pravrittyáb, of the higher sense-activity. लेक Loka, of the light, 


न्यासात्‌ Nyasat, by the directing. ea Siksma, of the subtler. व्हत Vyavahita, of 
the veiled. msg Viprakrista, of the remote. ज्ञानम्‌ Jňânam, the knowledge. 

24. The knowledge of the subtle, the veiled, the 
remote, by directing the light of higher sense-activity to- 
wards them.—]30 

प्रवृत्या लेकन्यासात्सूक्ष्मव्यवहितविप्रकृष्ठशानम्‌ । ज्योतिष्मती प्रवृत्तिरुक्ता 
मनसस्सस्यां य श्रालाकस्तं यागी सुक्ष्मे वा व्यवहिते वा विप्रकृष्टे वार्थ विन्यस्य तमर्थ 
मधिगच्छति ॥ २४ ॥ 


. NYASA. , 

The higher sense-activity of lucidity has been described. It is that 
higher sight which the Yogi’s mind directs towards the subtle, the veiled 
or the remote and thereby knows the object.—I30. 

| VÁCHASPATI'S GLOSS 


Throwing that sight by Samyama over the subtle, the veiled and the remote, the 
Yogi thereby knows the object.—24 
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Sütra 25. 


° be s * 
भुवनज्ञानं सूर्य सयमात्‌ ॥२५॥ | 
भुवन-ज्ञानम्‌ Bhuvana-Jüánam, the knowledge of the regions. #4 Sürye, on the. 
sun, संयमात्‌ Samyamát, by Samyama. | 
25. By Samyama on the sun, knowledge of the 
regīons.—lôl 


भुवनज्ञानं सूय संयमात्‌ | तत्प्रस्तारः सप्तलोकास्तत्रावीचेः maf मेरुपृष्ठ 
यावदित्येवे yale: मेरुपृष्ठादारभ्य maaa ग्रहनक्षत्रताराविचित्रो$न्तरिक्तलाकः 
ततः परः wale: पञ्चविधा माहेन्द्रस्तृतीया लोकः । चतुर्थः प्राजापत्या महलेक 
खिविधो ब्राह्मः । तद्यथा जनलोकस्तपा लेकः aware इति । ब्राह्मस्त्रिमिमिका लाकः 
प्राजापत्यत्तते महान्‌ | Aa स्तरित्युक्तो दिवि तारा शुचि प्रजा इति संग्रहः 0 
श्लोकः | तत्रावीचेरुपञ्ु परि निविष्टाः षण्महानरकभूमया घनसलिलानलानिलाका- | 
शतमःप्रतिष्ठा महाकाछाम्बरीषरोरवमहारोरवकालसूत्रान्धतामिखाः । यत्र स्वकमो- 
पाजितदुःखवेदनाः प्राणिनः कष्टमायुदीर्घकालमाक्षिप्य जायन्ते । तता मद्दातलरसा 
_ तलातळघुतळवितलतलळातळपातालाख्यानि सत्त पातालानि । भूमिरियमषए्टमी सप्तद्वीपा 
 वलुमतो यस्याः QARA पर्वतराजः काञ्चनस्तस्य राजतवेदूयस्फटिकहेममणिमयानि 
TRIM | तत्र वैदृयप्रभानुरागान्नीलात्पलपत्रइयामो नमसा दक्षिणभागः ada: qd 
स्वच्छः पश्चिमः कुरण्टकाभ उत्तरा दक्षिणपाइवं चास्य जम्बूयता5यं MAATAAN 
` स्ूयप्रचाराद्रा्रिदिवं waka ada) तस्य नीळदवेतश्टङ्गचन्त उदीचोनास्त्रयः पवता 
. द्विसाहस्रायामास्तदन्तरेषु त्रीणि ait नवनवयाजनसाहस्राणि रमणक हिरण्मय- 
gau: कुरव इति । निषधहेमकूटशेला दक्षिणता द्विसाहस्रायामास्तदन्तरेषु त्रीणि 
` बषोणि नवनवयेाजनसाहस्माणि हरिवषं किंपुरुषं भारतमिति । सुमेरोः प्राचीना भद्रा- ` 
श्वमाल्यवत्सी मानः प्रतीचीनाः केतुमालगन्धमादनसीमानः AA व्षमिलावृतम्‌ । तदे 
तद्योजनशतसाहस्रं सुमेरादिशि दिशि तदधन व्यूढम्‌ । स खल्वयं शतसाहस्रायामा 
जम्बूद्योी पप्तता fae लवणादधिना वलयाङ्तिना वेष्टित; | ततश्च द्विगुणा द्विगुणाः 
शाककुशक्रोञचशाठमळगोामेधपुष्करद्वीपाः सप्त समुद्राच सषपरारिकल्पाः सविचित्र- 
शेलावतंसा इक्षुरससरा्खापद्‌ धिमण्डक्षीरस्वाइ दकसक्षसमुद्रपरिवेटिता वलयाङृतया 
लोकालोकपवतपरिवाराः पञ्चाराद्योजनकोटिपरिसङ्चथाताः | तदेतत्सवं स॒प्रतिष्ठित- 
संस्थानमण्डमध्ये व्यढम्‌। अण्डं च प्रधानस्याणुरचयवो यथाकाशे खद्योत इति । तत्र्‌ 
पाताले Ash पवतेष्वेतेषु देवनिकाया सुरगन्धवकिन्नरकिपुरुषयक्षराक्षसभूतप्रत- 
पिशाचापस्मारकाप्सरो ब्रह्मराक्षसकूष्माण्डचिनायकाः प्रतिवसन्ति | सवषु द्वीपेषु 
. पुण्यात्मानो देवमनुष्याः | सुमेरुस्त्रिदशानामुद्यानभूमिः | तत्र मिश्रवनं नन्दनं चैत्ररथं 
स॒मानसमित्युद्यानानि। Taal देवसभा | सुदशने पुरम्‌। वेज्ञयन्तः प्रासादः | ग्रह 
नक्षत्रतारकास्तु भ्रुवे निबद्धाः । वायुविक्षपनियमेनापलक्षितप्रचाराः | सुमेरारुपयु परि 
सन्निविष्टा दिवि विपरिवतेन्ते। माहेन्द्रनिचासिनः wa देवनिकायाः। त्रिदशा अञ्चि 
ष्वात्तायामास्तुषिता अपरिनिर्मितवशवतिनः परिनि्मितवशवतिनइचेति । ते सर्वे 
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सऊुल्पसिद्धाः । अणिमाद्यश्वयोपपन्नाः कल्पायुषो वून्दारकाः कामभागिन औपपादिक- 
देहा उत्तमानुकूलाभिरप्सरोाभिः कृतपरिचारा महति लोके प्राजापत्ये पञ्चविधा देचनि- 
काया । कुमुदा ऋभवः Tatar अञ्जनाभाः प्रचित्ताभा इत्येते महाभूतवशिना ध्याना- 
द्वाराः कल्पसहस्रायुषः। प्रथमे ब्रह्मणा जनलोके चतुर्विधा देवनिकाया ब्रह्मपुरोहिता 
ब्रह्मकायिका ब्रह्ममहाकायिका अजरा अमरा इति । ते भूतेन्द्रिय वशिना द्विगुणा द्विगुणा- 
तरायुषः | द्वितीये तपसि लोके त्रिविधो देचनिकायः | आभास्वरा महाभास्वराः | 
सत्यमहाभास्वरा इति । ते भूतैन्द्रियप्रकतिवशिनो द्विगुणद्विगुणात्तरायुषः सच 
भ्यानाहारा कल्पसहस्रायुष ऊध्वेरेतस ऊध्वमप्रतिहतज्ञाना अधरशभूमिष्त्रनादृतज्ञान- 
विषयाः । तृतीये ब्रह्मणः सत्यलोके चत्वारो देबनिकाया अच्युताः शुद्धनिवाखा 
सत्याभाः संज्ञासंशिनद्चेति । अकृतभवनन्यासाः स्वप्रतिष्ठठ उपयु परिस्थिताः प्रधान- 
वदिना यावत्सर्गायुषः। तत्राच्युताः सवितकध्यानसुखाः शुद्धअयोनिवासाः सविचार- 
भ्यानसुखाः सत्याभा आनन्दमात्रभ्यानसुखाः संशञासंशिनईचास्मितामात्र्यानसुखा- 
स्तेऽपि त्रेलळाक्यमध्ये प्रतिष्ठन्ते । त पते सप्तलाकाः सव सब्रह्मकाः । विदेहप्रङति | 
लयास्तु माक्षपदे बतेन्ते इति न लाकमध्ये न्यस्ता इत्येतद्योगिना साक्षात्करणीयम्‌। CDI 
git संयमं कृत्वा ततोऽन्यत्रापि | एवं तावद्भ्यसेद्याचदिदं सवं दृष्टमिति ॥ २५ ॥ 
E VYASA, 

Their detail :—There are seven regions. Of these beginning from 
Avichi up to the back of the Meru, is the region called Bhur | 

Beginning from the back of the Meru up to the pole-star adorned 
with planets, asterisms and stars, is ihe starry region, the Antariksa. | 

Beyond this is the region Svar, having five planes. The third is 
Mahendra ; the fourth is the Maharloka of the lords of creation ; after 
this is the three-fold Brahma region. These are the Janaloka, the Tapoloka 
and the Satyaloka. E | 

| ‘ First comes “he triple plane 

Of Brahmá's region high ; 
Creation's lords have then 
Their region ; and then, 
Cometh Indra’s region— 
Know all these as Heaven ; 


Then come the stars above, 
And the last cometh Bhur.’ 


This verse puts all these together. 

Then up to the Avichi, one placed above the other, are the six great 
hells, the Mahákála (l), the Ambarisa (2), the Raurava (3), the Mahárau- 
rava (4), the Kálasütra (5), and the Andhatámisra (6), in which are the 
excesses of earth, air, fire, ákáda, and darkness respectively. Here are 
born beings who are to suffer from the consequences of their stored 
up Karma 
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Then are the seven Pátálas, the nether worlds, Sutala, Vitala, Tala- 
tala, Mahátala, Rasátala, Atala and Pátála. | 

The eighth is this earth, having seven dvipas and known as Va- 
sumati, In the middle thereof is the golden king of mountains, the 
Sumeru. Its peaks are of silver, coral, crystal, gold and pearl. Here, 
blue like the leaf of the blue lotus, on account of the sheen of the emerald, 
is the southern region of the heavens ; the eastern is white, the western 
bright, and the northern yellow. E 

And on its right side is the Jambu (tree), whence is this called the | 
Jambudvipa. Its night and day take their round of existence from 
the motion of the sun. | | 

This has three northern mountain chains having blue and white 
peaks. "Their length is 2,000 yojanas. Surrounded by these mountains 
are three continents, 9,000 yojanas each. They are Ramanaka, Hiranmaya, 
and Uttarakuru. | j 

To the south are the three mountatn chains, Nisáda, Hemakata, 
and Hemasrihga, 2,000 yojanas in extension each. Among these are 
continents, Harivarsa, Kimpurusa and Bharata. The eastern regions 
of Sumeru are bounded by Bhadráda and Malayavat, the western by 
Ketumála and Gandhamádana. 

In the middle is the continent of Ilávrita. All this is one hundred 
thousand yojanas of Sumeru, each side being half that dimension. . | 

It is to be known that this Jambudvipa is ]00,000 yojanas in di- 
mension. It issurrounded by double its extent of salt ocean. 

Each twice as large as the preceding one are the other dvipas : Saka, 
Kusa, Krauücha, Sálmala, Gomedha, and Puskara. So are the seven 
oceans. There are beautiful mountains looking like mustard seed. The 
seven oceans which surround these like bracelets, taste as sugar-cane, 
wine, clarified butter, curds, gruel and milk (besides the salt one). They 
reach up to the real horizon. They measure fifty crores of yojanas 
(500,000,000). All this is well arranged in the sphere of phenomenal 
world. | 

Here then in the Pátálas, the oceans and the mountains are the habi- 
tations of the elementals. The asuras, gandharvas, the kinnaras, yaksas, 
ráksasas, bhiütas, pretas, pisáchas, apasmarakas, apsaras, brahmardk- 
gasas, kusmindas, and vindyakas, live there. 

In the dvípas live good men and gods. Sumera is the garden of 
the gods. The gardens are Misravana Nandana, Chaitraratha, and 
Sumánasa. Sudharmá is the council of the gods, Sudarsana is their 
city ; Vaijayanta their palace. 
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Above the Sumeru is the astral region, in which the planets, aster- 
isms and stars move round, the pole-star, carried on in their courses by 
certain motive forces (Vayus). 

In the Mahendraloka live six classes of devas, the tridadas, agnisvat- 
tis, yámyas, tusitas, aparanirmitavasavartinas, and parinirmitavasavarti- 
nas, All of them have the power of fulfilment of desires by mere thoughts, 
and are possessed of the attainments known Anima, &c. Their life-times 
are measured by a Kalpa. They are very beautiful. They enjoy their desires. 
Their bodies come into existence without parents, by the mere force of 
their good actions. They have good and obedient nymphs in their families. 

In the great Prájápatya regions there are five descriptions of gods; 
Kumudas, Hibhus, Pratardanas, Afjanábhas, and Prachitübhas. They 
have the Mabábhátas in their power. Contemplation is their food. They 
live on for a thousand Kalpas. | 
. Inthe the first sphere of Brahma, the Janaloka, there are four classes of. 
| gods, the Brahmapurohlitas, the Brahmakayikas, the Brahmamahákáyikas, 

and the Amaras. They have power over the elements and the powers of 
sensation and action. Each lives twice as long as the preceding one. 

In the second, the Tapoloka, there are three classes of gods, the 
Abhásvaras, the Mahábhásvaras, and the Satvamahásvaras. They have 
power over the source of elements and powers, the tanmátras. Each 
lives twice as long as the preceding one. 

Allof them are nourished by contemplation. "Their knowledge is 
not checked in the region above them. There is nothing which is hidden 
from them on the lower planes. शि 

In the third sphere of Brahma, the Satyaloka, live four classes of 
gods, the Achyutas, the Suddhanivasa, the Satyábhás and the Samjiiasamj- 
üinas. They do not build habitations. They live in themselves, one 
above the other. They have their power over the Mülaprakriti. They 
live on till the end of creations. Of these, the Achyutas enjoy the bliss of 
the Indistinctive trance (savitarka samadhi); the Suddhanivasas enjoy 
the bliss of the Meditative trance. The Satyábhás revel in pure bliss, 
(Ananda). The Samjiüásamjüinas are happy in the Egoistic trance. They 
live within the three regions (triloki) | 

These are the seven regions including the Brahmalokas. The Vi- 
dehas and the Pakritilayas have reached the state of quasi-freedom, they 
have therefore not been placed in the phenomenal world. 

All this, the yet unseen, the Yogi must see by performing Samyama 
over the solar entrance and thence over the connected objects. Let him 
practise until all becomes ०687-4४) | 
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’ | VÁCHASPATI'S GLOSS 

* Knowledge of the regions by Samyama over the sun 

First, the Commentator describes the seven regions briefly up to the end of the verse 
which puts them together. Then he takes up in detailed description :—' Then up from 
Avichi, etc. The word ‘ ghana ’ is used for Prithivi (earth). These great regions are to 
be understood as having many sub-divisions. He gives their other names:—' The Mahá- l 
kala, &e.' ‘Its night and day take their round of existence from the motion of the sun.’ 
Whichever portion the sun’ leaves, there is night. Whichever the'sun adorns there is | 
day. | | 
He gives the dimensions of the whole of the Jambudvipa. This is a hundred thou- 
sand yojanas. How is this hundred thousand arranged ? Half of it, that is fifty thousand, 
is placed on either side of the Meru. It is for this reason that the Meru is the middle - 
thereof, The oceans are twice each. They are like heaps of mustard seed. As the 
heap of mustard seed is neither above the ground like a heap of barley, nor yet level 
with the surface of the earth, so are theoceans also. They are adorned by mountains . 
as with ornaments. Such are the dvípas. All this sphere of the earth is very well arrang- 
ed in the body of Brahmá's Egg together with the seven dvipas and all ‘its forests and 
mountains, cities, oceans, which surround it like a necklace. 

Now he shows who live there in different places :--' Here then in the Pátálas, &c.' 

He mentions the arrangement of the Sumeru :—‘Sumeru is the garden of the gods.’ 

Having described the Bhurloka with its various details, he now describes the An- 
tariksaloka as well with details :—‘ Above the Sumeru is the astral region, &c.’ 

. ‘Operation of motive forces,’ means the working of the forces. 

He describes the heaven world :—-‘ In the Mahendra loka, &e 

' Clagses of gods’ means species of gods.. He describes the highest of powers of all 
the six :— All of them have the power of fulfilment, &e.' Desirable objects come to them 
by the mere force of wishing for them. They are very beautiful, adorable. ‘They enjoy . 
their desires :’ This means that they are fond of the sex-passion. | 

He describes the Maharloka :— In the great, &c. ‘They have the Mahábhütas in 
their power. Whatever they like, the Mahábhütas supply them with. The Mahábhütas 
take this and that form in obedience to and in accordance with their wishes, 

‘Contemplation is their food ':— They are satisfied by mere contemplation and grow 
thereby. 

He describes the Janaloka :—' In the first of the Brahmalokas, &c.’ ‘ They have power 
over the elements and the powers of sensation, &c.’ The elements are the Prithvi, &e. 
The powers are the senses of hearing, &c. Howsocver they desire to employ these, they 
do so employ them. | 

Following the order of the above description he now takes up the second region of 
Brahma :-— In the second, &c., they have power over the source, &c.’ The source is the 
five tanmátras, They have power over them. The Agamis say that by their wish the 
tanmátras take the form of any body they desire. 

‘Each lives twice as much as the preceding one’:—The Mahábhásvaras have twice 
the limit of the age of the Abhásvaras ; the Satyamahásvaras have double their age 
This is the meaning 

‘ Their knowledge is not checked in the region above them’:—‘ Above’ means in the 
Satyaloka. From the Avichi up to the Tapaloka whatever is there of the subtle and 
remote, they know : 

He describes the third region of Brahma, the Satyaloka:—‘In the third sphere of 
Brahmá, &e. They do not build habitations, houses.’ Because they have no place where 
tosupport themselves, they live in themselves independent of any support in space. 
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They have power over the Mülaprakriti, The three qualities, the Sattva, the Rajas and 
the Tamas, function in accordance with their wishes. They live up to the end of creation. 
And so it is heard :—Having reached the performance of a function similar to that of 
Brahmá, their spirits are prepared for that, and they accordingly reach the highest state. 

Having described the generie fanction of the gods, he now takes their names and 
describes the specific functions of each :—‘Of these the Achyutas, &e.' The gods named 
Achyutas derive their happiness by the contemplation of gross objects, They are satis- 
fied thereby. The gods known as Suddhanivásinas find happiness in the contemplation 
of subtle objects ; they are pleased thereby, The gods named Satyábhás derive happiness 
from the contemplation of the objects of the senses, The Samjüásamjüinas derive their 
happiness from the contemplation of egoism alone, and are pleased thereby. All these 
take up the Cognitive trance. 

| Why are the performers of tho ultra-cognitivo trance, the Videhas and the Prakriti- 

layas, not plaeed within the lokas? "Those whose Will-to-be is aetive and shows objeets 
to the Purusa, carry on the evolution of the universe and are, therefore, within the world. 
Not so the Videhas and the Prakritilayas, even though their minds have still their duty 
to fulfil. All this up to the Satyaloka and down to the Avichi, the Yogi should know 
in the solar entrance, i. e., the tube called Susumna 

Even by this much all is not known. For this reason he says :—' And thence on other. 
objects Lesides the Susumná, wherever the teacher of Yoga points out, until all this 
. world becomes visible.’ | 

The essence of the Will-to-know is by its very nature possessed of the power of illus 
minating the universe. Being however covered by darkness it illuminates only those 
regions from which the cover is removed by Rajas. When the solar entrance is uncovered, 
the regions are illuminated. This rule does not apply elsewhere. The Samyama per 
formed elsewhere has only the power of unveiling as much of the buddhie essence, as the 
Samyama is performed with reference to. Thus all is plain.— 25. . | | 


Sütra 26 


चन्द्र ताराव्यहज्ञानस ॥२६॥ 


w? Chandre, on the moon, तारा Tara, of the stars, starry. व्यह Vydha, of the 
systems. waq Jiüánam, the knowledge. 


26. On the moon, the knowledge of the starry 
systems.—l32 
चन्द्रे ताराव्यूहश्चानम्‌ । चन्द्रं संयमं कृत्वा ताराणां व्यूहं विजानोयात्‌ | RR di 
: VYASA 


Let him know the starry systems by performing Samyama with refer 
ence to the moon.—]32 | 


Sütra 27. 


शुवे तद्गतिज्ञानम्‌ ॥२७॥ 


बवे Dhruve, on the pole-star. * Tad, of their, aft Gati, movement, wry 
Jhanam, the knowledge 


27. On the pole-star the knowledge of their move- 
ments.—=]33. | 
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| wa तद्गतिश्ञानम्‌ | ae aa संयमं कृत्वा ताराणां गतिं विजानीयात्‌ । ऊध्वे- 

` विमानेषु संयमं कृत्वा तानि विजानीयात्‌ ॥ २७॥ | 

l VYASA 

Then let him know the movements of the stars by performing Sam- 
yama with reference to the pole-star.—]l59 


Sütra 28 


नाभिचक्रे कायव्यूहज्ञानस्‌ ॥२८॥ 


नाभि Nábhi, of the navel. aà Chakre, on the plexus. काय. Kaya, of the body. 
exe Vyüha, of the system. wq Jüánam, the knowledge. : 
28. On the plexus of the nevel, the knowledge 
of the system of the 9009.--- 34. 
नाभिचक्रे कायव्यहज्ञानम्‌। नाभिचक्रे संयमं कृत्वा कायव्यूहं AMATA । 
वातपित्तदलेष्मायखया दोषाः | धातवः सप्त त्वग्लोहितमांसरनाथ्वस्यिमञ्ञाशुक्राणि | 
qs पूवमेषां वाह्ममित्येष विन्यासः ॥ २८ Il 
| VYASA 
Let him know the system of the body by performing Samyama over 
the plexus of the navel. There are three humours, gas, bile and phlegm. . 
There are seven substances, skin, blood, muscle, tendon, bone, fat and . 
semen. ‘The previous in order among these is external to the next follow- 
ing. Such is their comparative position.—]l34. 
Sütra 29 


कण्ठकूपे क्षत्पिपासानि्डत्तिः ॥२६॥ 


wea Kantha, of the throat. कष Küpe, in the pit. wa Ksut, of hunger. पिपासा 
Pipásá, thirst. Mef: Nivrittib, the subdual 


29. In the pit of the throat, subdual of hunger 
and thirst.—]35 l 
कण्ठकूपे क्षत्पिपासानित्रत्तिः । जिह्वाया अधस्ताक्तन्तुस्तता5्धस्तात्कण्ठस्तताइध- ` 
स्तात्कूपस्तत्र सयमात््षुत्पिपासे न बाधेते ॥ २९ ॥ | 
VYASA | 
Below the tongue is the throat; below that the gullet ; below that 
the pit (stomach). By Samyama there, hunger and thirst tease not.—35.- 
Sütra 30 


कूमेनाड्यां स्थेयस्‌ ॥३०॥ 


qime Kürma-nágyám, tortoise tube, स्थैयंग्‌ Sthairyam, steadiness. 
30. On the tortoise tube (kurmanádi), 8/6947688.--- 86. 
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कूमेनाड्यां स्थेयम्‌ p कूपादध उरसि कूमौकारा नाडी तस्यां कृतसंयमः स्थिर पदं 
लभते | यथा सर्पो गोधा चेति ॥ ३० ॥ 
VYASA, 
Below the throat pit in the chest is a tube of the shape of a tortoise. 
By performance over that, the Yogt gets firmness of position as that of 
snake, alligator, &c. (i.e. the power of hibernation).—I36, 
VACHASPATI'S GLOSS 


26, 27, 28, 29 and 30 
Whatever the Yogi wishes to cnow, he must perform Samyama with reference to that 


Thus Samyama tending to bring about the cessation of hunger and thirst and steadiness. 


have been taught by the words of the aphorism and have been explained by the words of 
the Commentary already explained.— 50. ॒ 


Sütra 3३. 


मूधज्योतिषि सिद्धदर्शनस ॥३१॥ 


मूर्ध Murdha, of the head, the coronal. safafa Jyotisi, on the light Ra Siddha, - 


of the perfected ones. दर्शनम्‌ Darsanam, the vision 


3l. In the coronal light, vision of the Perfected- | 


()708.--- 37 


मृधज्योतिषि सिद्वदशनम्‌ । शिरः कपाले$न्तदिळदर प्रभास्वर ज्योतिष्तत्र संयमं 


कृत्वा सिद्धानां दावाएथिव्योरन्तरालचारिणां दशनम्‌ ॥ ३१॥ 
VYASA 


In the skull there is a bright light in the hole. By Samyama there- - 


upon comes vision of the perfected ones, the Siddhás, moving in space 
between earth and heaven.—]37. 
| VÁCHASPATI'S GLOSS. 
By the word ‘ coronal’ the Susumná tube is indicated. The Samyama is to be there.—8l. 


Sütra 32. 


C. e 
प्रातिभाद्वा सवस्‌ ॥३२॥ 

meg Prati had, by prescience. वा Va, or.  सवेस्‌ Sar vam, all. 
32. Or, all knowledge by prescience (pratibha).—38. 
प्रातिभाद्वा सवेम्‌। प्रातिभं नाम तारकं तद्वियेकजस्य ज्ञानस्य पूर्वरूपम्‌ | यथा- 
दये प्रभा भास्करस्य तेन वा aaaa जानाति यागी प्रातिभस्य ज्ञानस्यात्पत्ताविति ॥३२॥ 

VYASA | 

Prescience is also named Türaka. It is the fore-runner of discrimi- 
native knowledge, as light is the fore-runner of the sun at sunrise. The 


Yogi may also know everything by that, (as an alternative means) after 
the birth of knowledge, called prescience.—]38. 
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E T A VACHASPATTS GLOSS. 

Pratibha, prescience, is the same as self-suggestion (Uha), the coming into conscious- 
ness without external aid of anything unknowa. When Samyama is performed with the 
objeet of attaining the Highest Intellection, then at the time of the height of practice, 

. there takes its rise a power which, as it were, draws in all knowledge. The Yogi knows 
everything by that. It is called Táraka, (from tri to swim, to cross over), because by 


bringing about the Highest Intelleetion it helps in crossing over the world of life and , 
death.— 32 


Sütra 33. 


हृदये चित्तसंवित्‌ ॥३३॥ 


हृदये Hridaye, in the heart. चित्त Chitta, of the mind. संवित्‌ Samvit, the know- 
ledge. | | 
33. In the heart, the knowledge of the mind.—]39. 


हृदये Raaka । यद्दिमस्सिन्त्रद्मपुरे quc पुण्डरीकं वेश्म तत्र विज्ञानं तस्मि- 
न्सयमाञ्चित्तसंचित्‌॥ ३३ ॥ 
| | VYASA. | | 
In the lotus-like cavity, the temple in the city of Brahmá, lives the 
Intelligence. By performing Samyama with reference to that, comes the 
power of knowing the ((४॥॥9).-- 39. | 


VACHASPATI'S GLOSS, 

The Commentator describes the word Heart (Hridaya). The self is called Brahma, 
being largest of all. His city is that in which he is housed, knowing it as he does to be 
his own, Cavity means hollow. The same is the lotus too with its face downwards. The 
same is the temple. 

He gives the reason for the mind knowing mind (the Manas knowing the Chitta): 
‘Intelligence lives there.” By Samyama over that, the Yogi knows the Chitta with its 
modifications.—88. | 

| . Sütra 34. 


सक्त्वपुरुषयोरत्यन्तासड्ली णैयोः प्रत्ययाविशेषो 
भोगः परार्थत्वात्स्वार्थसयमात्पुरुषज्ञानम्‌ ॥३४॥ 


aa Sattva, of the objective essence. ye: Purugayoh, and of the Purusa. 
अत्यन्त Atyanta, quite, असङ्कोषंयोः Asafkirnayoh, distinct from each other. प्रत्यय Pratyaya, 
the notion of distinction, अविशेषः Avisesab, the absence. भोग: Bhogah, is experience. 
परार्थत्वात्‌ Parárthatvát, because it exists for another, «rm Svártha, on his own 
object. संयमात्‌ Samyamát, by Samyama. पृरुष-ज्ञानभ्‌ Purusa-Jiánam, the knowledge of 
the Purusa. 


34. Experience consists in the absence of the 
notion of distinction between the Purusa and Objective- 
Essence, which are really quite distinct-from-each-other, 

99 | | 
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because it exists for another. By Samyama on his own 
object, comes the knowledge of the Puruga—I40. ss 


सत्त्वपुरुषयारत्यन्तासड्रीणयेः प्रत्ययाविशेषे भागः पराधेत्वात्स्वाथेसंयमात्पुरुष- 
ज्ञानम्‌। बुद्धिसत्वं THATS, | समानसत्त्वोपनिबन्धने रजत्तमसी वशीकत्य सत्त्वपुरु- 
षान्यताप्रत्ययेन परिणतम्‌। are सत्त्वात्परिणामिना$त्यन्तविधमनी विशुद्धोऽन्यश्चि- 
तिमात्ररूपः पुरुषस्तयेरत्यन्तासड्रीणैयेः प्रत्ययाविशेषे भागः । पुरुषत्य दशितविषय- 
त्वात्‌। स भागप्रत्ययः सत्त्वस्य पराथेत्वाद हृश्यः। यस्तु तस्माद्विशिष्टङिचितिमात्ररूपाऽन्यः 
— पौरुषेयः प्रत्ययस्तत्र संयमात्पुरुषविषया प्रज्ञा जायते । न च पुरुषप्रत्ययेन बुद्धिसस्वात्मना 
पुरुषा हर्यते | पुरुष पव तं प्रत्ययं स्वात्मावलम्बन पश्यति | तथा ह्यक्तम्‌ p विज्ञातार- . 
मरे केन चिज्ञानीयादिति ॥ ३४ it 


VYASA. 


=- The essence of the Will-to-be is of the nature of illumination ; and 
when it overpowers the qualities of Disturbing energy (Rajas) and Inertia 
(Tamas), which are equally related to it by co-existence, it takes up the 
form of the notion of the distinction between the Purusa and Objective 
Essence. Widely different from that changing Objective Existence also 
in characteristic is the Purusa who appears as pure consciousness. They | 
are quite distinct from each other. Experience consists in the notions of 
the two not being taken as distinct, because the objects are shown to him. 
The notion of enjoyment is the knowable, because the Essence of matter 
exists for another. There is another notion, however, the notion of the 
Purusa, which is quite distinct from this, aud which appears as pure . 
consciousness. 

By Samyama with reference to this notion is born the knowledge 
of the Purusa. The Purusa is not known by that notion of itself, which 
is the self-same as the Objective Buddhi. The Purusa only sees that 
notion of self by himself. And so it has been said :—' By what, Oh! is 
the knower to be known ?--440. | 

| _ VACHASPATI’S GLOSS. 

. When the Essence of the Will-to-be, which is of the very nature of the luminous 
essence of things, which is extremely pure, and which is on account of the utter suppres- 
sion of the Rajas and Tamas modified into the phenomenon of the distinction between the 
Purusa and the Objective Essence, is entirely different from the Purusa, what to speak of 


the Rajas and the Tamas? It is with this in his mind that the author of the aphorisms 
says, ‘ Distinction between the Purusa and the Objective Essence.’ 


Having the same in mind the author of the Commentary too says :—‘ The essence 
of the Will-to-be, &c.' Not only possessing the nature of illumination, but modified too at 
the same time as the discriminative knowledge, and therefore extremely pure and lumin- 
ous, it therefore bears extreme resemblance to consciousness. ;This would mean confusion, 
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_ For this reason he says :—' Which are equally related to it by co-existence.’ Co-existence 
is the relation of ono not existiug without the other. Those which bear the relation of 
co-existence equally, are the qualities of Disturbing Energy (Rajas) and Inertia (Tamas), 
'Overpowering' means controlling. He describes the absence of confusion :—‘ Widely. 
. different from the Changing Objective, &c. 


The word ‘also’ signifies that it is not only different from the Sattva, but from the 
Rajas and Tamas also. ‘Changing Objective existence’ is used to indicate the distinction 
of the unchanging Puruga 


‘The notion of these two not being taken as distinctive': —The Will-to-be is of the 
nature of either the quiescent, the disturbed, or the forgetful notions. When conscious- 
ness is reflected into it, then the quiescence, the disturbance and the forgetfulness are | 
fastened on to the consciousness. (This happens in the same way) as the moon reflected 
into pure water, looks as if trembling on account of the unsteadiness of the water. 


He mentions the cause of experience :—‘ Because the objects are shown to the 
Puruga.' This has been explained often. 


Well; let the essence of the Will-to-be different from the Puruga. But how can 
experience be different from the Purusa? For this reason he says :—‘The notion o? 
enjoyment, i.e. the notion consisting of enjoyment,‘is of the Objective Essence and 
therefore existing for the sake of another. All that is enjoyable is of the nature of the 
knowable. Objective Essence is forthe sake of another, because it consists of many 
things brought together ; and because experience is a characteristic. That also is for the 
sake of another. it becomes the enjoyable of that particular enjoyer for whose sake šo- - 
ever it may be in existence 


Or, it may be said that experience is the feeling of pleasure and pain as being in 
consonance or dissonance with the prevailing mental trend at any time. This cannot be 
in consonance or dissonance with itself. No self-contradictory manifestation can exist in 
itself. Hence it must be the objects that are either in consonance or dissonance; and 
it is this that constitutes experience. The self is the enjoyer; the knowable is that 
which he enjoys | 

‘ Which is quite distinct from this': The words ‘on account of existence for the 
sake of another ' are to be supplied here as understood to expiain the distinction. 

Well; let that be. But if the Purusa is thus the object of knowledge, then there 

must be posited another intelligence, which this intelligence knows, and so on and on 
and thus there would be no stability of thought. For this reason he says :—' Tho Puruga 
is not known by that notion of itself, &c. This is the construction: The non-intelligent 
is illuminated by consciousness, not consciousness by the non-intelligent. How could the 
notion of the Purusa (being non-intelligent, as being a modifleation of the Will-to-bo 
illuminate the conscious self? [t has, however, been said that the conscious self, not 
depending fo: illumination upon another, illuminates the non-intelligent. By saying that 
the r.;tion of the Purusa is of the nature of the essence of the Will-to-be, it is meant to be 
stated that it is of the nature cf the non-intelligent, and is therefore unconscious as such, 
_ What looks like the objective appearance of the Purusa, and becomes as such an object of 
knowledge, is the reflection of the Puruga into the essence of the Will-to-be. This reflec- | 
tion depends upon the Purusa as the reflection of the face into the mirror depends upon 
the face. The Will-to-be becomes the object of the Purusa by that reflection and not in 
its own nature of illumination. The notion of self-knowledge consists in making the 
object of knowledge, the reflection of the Purusa into the Buddhi. He illustrates the 
same by a Vedic text (Br. Up. II. 4-44:—) ‘And so it has been said’ by Ísvara:—' By 
what Oh! is the knower to be known?’ That is, by nothing.—94. 
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Sütra 35 


ततः प्रातिभश्रावणवेदनादर्शास्वादवार्ता जायन्ते ॥३५॥ 


ततः Tatah, thence. प्रातिभः Pratibha, prescience. waw Srávanpa, higher 
hearing. वेदन Vedana, higher touch. wet Adarga, higher vision. आस्वाद Ásváda, 
higher taste, arat Varta, higher smell, जायन्ते JAyante, proceed, | 
55. Thence proceed prescience, higher hearing, 
touch, vision, taste, and smell.—]4I. | 


ततः प्रातिभश्रवणवेदनादशोस्वादवातों जायन्ते । प्रातिभात्सूक्ष्मव्यवहितविप्ररकू- 
छातीतानागतज्ञानम्‌। श्रावणादिव्यशब्दश्रवणम्‌। वेदनाद्द्व्यस्पशौधगमः | आदर्शाद्ि- 
व्यरूपसंवित्‌ | आस्वादादिव्यरसलंबित्‌ । बाताता दिव्यगन्धविज्ञानमित्येतानि नित्यं 
जायन्ते ॥ ३५ ॥ | | 
VYASA | 
By prescience comes the knowledge of the subtle, the intercepted 
the remote and the past and future. By higher hearing comes the 
hearing of divine sounds; by touch, the knowledge of divine touch ; by 
vision comes the knowledge of heavenly colour; by smell, the cognition of 
. higher odours ; by taste comes the cognition of divine tastes. These are 
born constantly.—l4l. | 
VACHASPATI'S GLOSS. | 
Samyama over self-illumination is impossible until the Pradhána has fulfilled its 
object of making the whole of herself known to the Purusa. Therefore, the author shows 
all the attainments which precede it:—' Thence proceed prescience, higher hearing, . 
touch, vision, taste, and smell.’ By this it is also said that mind, hearing, skin, eye, 
tongue and nose favuurably strengthened with the virtues resulting from the practice of 
Yoga, are the invisible causes respectively of prescience and higher hearing, &e. 


The words Srivana, &c., used in the text are technical terms for denoting the 
hearing of divine sounds, &c. The Commentary.is easy.—35. 


Sûtra 36 


ते समाधावुपसगो व्युत्थाने [सिद्धयः UREN 


ते Te, they, wart Samadhau, to trance, उपसर्गाः Upasargáb, obstacles, व्युत्थाने 
Vyuttháne, to the outgoing of the mind. सद्य: Siddhayah, perfections 
36, They are obstacles to trance, but perfections 
to the out-going 77700 .--- 42 
ते समाधावुपसगो व्यत्थाने सिद्धयः d प्रातिभादयः समाहितचित्तस्यात्पद्यमा- 
ना उपसगोस्तद्दशनप्रत्यनोकत्वात्‌ । व्यूत्थितचित्तस्यात्पद्यमानाः सिद्धयः ॥ ३६॥ 
VYASA 
‘They, the powers of prescience, &c., prove to be obstacles when they - 
appear in a mind which has reached the state of trance; because they 
oppose the knowledge obtained in that state. When, however, they 
appear in a mind which is active in going out, they are attainments.—l42. 
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 VÁCHASPATI'S GLOSS. oe 


As it may be that one who has been performing Samyama with reference to the 
self, may on the appearance cf these attainments think that he has achieved what had to 
be achieved, and thus give up further effort, the author says:—‘ They are obstacles to 
trance, but perfections to the out-going mind.’ |. | 

It is only he whose mind is active in going out that becomes proud of the possession | 
of these as attainments. A beggar in life may think that the possession of a little wealth . 
is the fulness of riches, The Yogi, however, who is inclined to the attainment of trance . 
must reject them whenever they come. He has vowed the removal of all the three 
descriptions of pain to their utmost limit, That being the object of the Purusa, how can 
he take pleasure in the attainments which are the opponents of that state of being? Í 
This is the meaning of the aphorism and the commentary.— 36. 


Sûtra 37 


बन्धकारणशेधिल्यात्प्रचारसंवेदनाच चित्तस्य परशरीरावेश:॥ ३ ७॥ 


बन्ध Bandha, of bondage. कारण Káraga, of the cause. ea Saithilyát, on 
relaxation, प्रचार Prachára, of the passages संवेदनात्‌ Samvedanát, by , knowledge. 
«Cha, and. चित्तस्य Chittasya, of the mind, पर Para, other's, शरीर Sarira, body. 

wag: Avegah, entering into, | 
37. The mind may enter another body, on relaxation 


of the cause of bondage, and by knowledge of the passages 
of the mind.—I43. 


बत्धकारणदोथिल्यात्पचारसंवेदनाचच चित्तस्य परशारीरावेशः । लोालीभूतस्य 
मनसोऽप्रतिष्ठस्य शरीरे कमीशयवशाद्‌ बन्धः प्रतिष्ठत्यथः | तस्य कमणा बन्धकारणश्य 
Atte समाधिबलाङ्गवति । प्रचारसंवेदनं च aa समाधिजमेव कमेबन्धक्ष यात्स्व- 
चित्तस्य प्रचारसंवेदनाञ्च यागी चित्तं स्वदारीरान्निष्कृष्य शरीरान्तरेषु निः क्षिपति Rufino 
चित्तं चेन्द्रियाण्यनुपतन्ति | यथा मचुकरराजानं मक्षिका उत्पतन्तमनूत्पतन्ति निविशाम्रान- 
मनुनिविशन्ति तथेन्द्रियाणि परशरीरावेशे चित्तमनुचिधीयन्त इति ॥ ३७॥ 

VYASA 

The mind (chitta) which by nature passes into new states of life 
and never remains fixed in one state, is bound down to, t.e., comes to 
stay in a body, because of the power of the vehicle of action. By the 
force of trance, the vehicle of action which chains it down, slackens 
its operation. And the consciousness of low the mind acts in the body 
is also the fruit of trance. By the destruction of the bonds imposed by 
iarma, and by knowing the metliod of the mind acting upon the body, 
the Yogi withdraws his mind from his own body and throws it into the 
body of another. As the mind is thus thrown into another body, the 
powers of sensation, &c., follow it. Even as bees follow their king, as 
he goes on resting or moving on, so do the powers follow the mind as it 
enters another body.— ]43 
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VACHASPATI’s GLOSS. 

Having described the power of knowledge, which has its culmination in the know- 
ledge of the Puruga, as being the result of Samyama, the author now describes the result 
of Samyama which takes the shape of the power of action:—‘The mind may enter an- 
other budy on relaxation of the cause of: bondage, and by knowledge of the passages of the 
mind. ‘By the force of trance ’:—This means the performance of Samyama on the cause 
of bondage. Trance alone is mentioned because that is the principal factor of the three. 
By ‘passages of the mind’ are understood the passages through which and the modes 
according to which the mind acts in the body. There are nerves in the body by which the 
mind travels in the body to perform its functions. From the performance of Samyama 
on the passage of the mind along these nerves, accrues the consciousness thereof, which | 
slackens the bond. Then by destruction of the cause of bondage he no longer remairs 
confined to thé body. But it may be that even though he may no longer. be confined to 
the body, he may not know how to get out of the body by the proper passage, and he may 
thus not be able to go out of the body without injury, and may not also be able to enter 
another body. For this reason the passages and modes of movement also must be known. 


As the powers of sensation, &c., follow the mind they take their proper places in the 
body, as the mind enters therein. -- 87. 


Sütra 38 


उदानजयाजलपङ्ककणटकादिष्वसङ्ग उत्क्रान्तिश्च ॥३८॥ 


= wm Udána, over Udana, जयात Jayát, by mastery. अल Jala, water. wg 
Pahka, mud. wes Kaptaka, thorns, with these, wg Ádisu, and with the 
others, weg: Asangah, non-contact. wef: Utkrantih, ascension. च Cha, and. 

38. By mastery over UDANA, ascension and non- 
contact with water, mud, thorns, &0.--- 44 


उदानजयाजलपकुकण्टकादिष्वसकू उत्करान्तिइच । समस्तेन्दियटुसिः प्राणादिळ 
क्षणा जीवन तव्य क्रिया पञ्यतयी प्राणा मुखनासिकागतिराहद्यवृत्तिः | समं नयना- 
त्समानद्वानाभिवृत्तिः । अपनयनादपान आपादतलतृत्तिः । उश्नयनादुदान आशिरेोयूसिः 
व्यापी व्यान इति । पषां प्रधान प्राणः | उदानजयाजलपऊडुकण्टकादिष्वसडू उत्कान्तिम्ध 
प्रायणकाले भवति तां घरित्वेन प्रतिपद्यते ॥ ३८ ॥ 

| VYASA. | 

Life which shows itself as the operations of Prána and others, is 

the manifestation of all the powers of sensation and action. Its action is 


five-fold. ‘The Prana moves through the mouth and the nose, and mani- 
fests itself within the chest. 


The Samana manifests up to the navel. It is so called because 
it carries equally (Sama) (to all parts of the body, the juice of food, &c.). 
Manifesting down to the soles of feet (all over) is the Apana, so called 
because it carries away (apa). Manifesting up to the head is the Udána, 
so called because it carries upward (ut). The Vyána is so called because 
it pervades the whole body in every direction. Of these, the Prana is 
the chief. | 
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‘By mastery over Udána is secured non-contact with water, mud, 
thorns, &c., and ascension comes at the time of death. He secures that 


because he has the power. --- 44. . 
VACHASPATTS GLOSS. 


By mastery over Udána is secured non-contact with water, mud, thorns, &e. ‘ Life 
is the manifestation of the functions of all the powers of sensation, te, It functions as 
Prana, &c. Prana and others are indications thereof. The functioning of the indriyas 
is two-fold, external and internal. The external is indicated by the cognition of 
colour, &e. The internal function is life. It is a particular effort, which is the 
common property of all the indriyas (powers of action and sensation) and the cause of 
the different actions of the Vayu Tattva, the motive powcr of the body. As they say :— 
‘Prana and other motive forces, the functions of the Vayu Tattva, are the five modifica- 
tions of the Vayu Tattva. They are the five modifications of the Indriyas (powers of 
action and sensation) incommon. Because they point to this that ‘its action is five-fold,’ 
: the action of that effort (prayatna) is five-fold. 

The Prana has its sphere from the fore-part of the nose down to the heart. The 
Samana is that which carries equally, that is, to places where it is properly required and 
inasmuch as is required, the chyle which is made of foods and drinks. Its sphere of action 
is down from the heart to the navel. The Apána is the cause of sending out of the body. 
. urine, fæces, foetus, &e. Its sphere of action is up to the navel and also down to the 

soles of feet. The Udána is so called because it carries upwards chyle, &e. Its function | 
is from the fore-part of the nose up to the head. The Vyána is all-pervading. The Prana 
is the chief of all these that have been described, because the Vedic text speaks of all 
these going out when Prána goes out. 

Having thus described the differences of Prana, &e., with reference to their func- 
tions and the places of their location, the Commentator now introduces the aphorism :— 
* By mastery over Udána, &c.’ When Udàna is mastered by the performance of Samyama 
thereupon, he is no longer checked by water, &c 

As to ascension, that takes place by the path which has its beginning in the flame 
(the Archirádi, northern path), after death. Having mastered that path, he ascends by 
that path 

By the performance over Prana, &c., and by the acquirement of mastery over these, 
come appropriate atcainments too. They should be understood according to the dif- 


ferences of their function, place of manifestation, and mastery, etc.—38. 


Sütra 39. 


समानजयाज्ज्वलनस्‌ ॥३६॥ 


समान Samana, over Samána. जयात Jayát, by mastery. sary Jvalanam, 


effulgence, | o | 
39. By mastery over Samana comes effulgence.---40. 


समानजयाज्ज्वलनम्‌ | जितसमानस्तेजस उपध्मानं कृत्वा ज्वलयति ॥ ३९ I 
| VYÁSA. | | 
He who has obtained mastery over the Samana blows the fire into 


flame and thus shines.—55. 
| VACRASPATI’S GLOSS. 
The fire is of the body. The blowing it into flame means rendering it brighter,—39, 


r 
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Sütra 4० 


श्रोत्राकाशयोः संबन्ध्सयमादिव्य श्रोत्रस Nell 


ata Srotra, the power of hearing. आकाश Akasa, Ákáda between these two, 

सम्बन्ध Sambandha, over the relation, संयमात्‌ Samyamát, by Samyama, Raq Divyam, 
higher. aeq Srotram, power of hearing 

40. By Samyama over the relation between Akasa 


and the power-of-hearing, comes the higher power-of- 


hearing.—]46 
श्रोज्ाकाशयाः संबन्धसंयमादिव्यं श्रोत्रम। सर्वश्रोत्राणामाकारां प्रतिष्ठा सर्व 
शब्दानां च । यथोक्तम्‌ । तुल्यदैशाश्रवणानामेकदेशश्चतित्वं सवषां भवतोति | 
तश्चेतदाकाशस्य Bgl अनावरणं चाक्तम्‌ । तथामूतेस्याप्यन्यत्रानावरणदशनाद्धि 
शुत्वमपि प्रख्यातमाकाइास्य शाब्द्श्रहणनिमित्तं श्रोत्रम्‌ | बधिराबधिरयेरेकः शाब्दं 
germ न गृहातीति तस्माच्छोत्रमेव शब्दविषयम्‌. । श्रोत्राकाशयाः संबन्धे 
ङतसंयमस्य यागिनो दिव्यं श्रोत्रं प्रवतेते ॥ uo ॥ 
VYASA | 
In Akása abide all powers of hearing and all sounds. As has been. 
said :- To all those whose organs of hearing are similarly situated, the 
situation of hearing comes to be the same." | 
| And this is a reason for (the existence of Akása) Absence of ob- 
struction also has been so spoken of. The Akiga is also described as all- 
pervading, seeing that there is absence of obstruction in other places also 
than where a form may be. | 
The power of hearing is the means of perceiving sound. Of a deaf 
and a not-deaf, one senses sound and the other does not. Therefore, the 
power of hearing only is the sphere for the action of sound. Whoever 
performs Samyama with reference to the relation between the power of 
hearing and the Akása, evolves the power of higher audition.—]46 
VACHASPATI'S GLOSS 


It has been said that the power of higher audition comes to the Yogi who is per- 

forming Samyama with reference to the purpose of the self, because there yet remains 
something of the Pradhána to be seen, Now the author says that the powers of higher 
audition and other sense powers come by the performance of Samyama with reference to 
the powers themselves :— 
i ‘By Samyama on the relation between the power of hearing and Akása (the soni- 
ferous cther) comes the higher power of audition. He describes the sphere of Sam- 
yama :—' The relation between the power of hearing and Akasa,’ the relation being that 
of the thing supporting and the thing supported 

All powers of hearing, even though they have their origin in the principlo of 
egoism, reside in the Akása, placed in the hollow of the ear. It is this where the power 
of hearing is located. When soundness or defect is noticed therein, soundness or defect, 
as the case may be, is noticed in the power of hearing also. 
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Further, when of the sounds working in unison with the power of hearing, the 
sounds of ‘solids, &c., are to be taken in, then the power of hearing located in the hollow 


of the ear, stands in need of the capacity of resonance residing in the substratum, tho 
Akasa of the ear. 


In the perception of the external smells of solids, &c., by the senses of smell, &०., 
working in unison with the qualities of odour, &c., the operation is seen to be that the | 
senses of smell, taste, touch, sight and hearing are located in physical vehicles only, 
because the powers of smell, &c., are seen to be working soundly or defectively when 
the physical vehicles are sound or injured respectively. 


This sense of hearing then, having its origin in the principal of egoism, acts like 
iron, drawn as it is by sound originating and located in the mouth ot the speaker, 
acting as loadstone, transforms them into its own modifications in sequence of the sounds 
of the speaker, and thus senses them. And it is for this reason that for every living 
creature, the perception of sound in external space is in the absence of defects, never 
void of authority. So says the quotation from Paiichasikha :— To all those whose organs 
of hearing are similarly situated, the situation of hearing is the same.’ All those are 
Chaitras and other organs of hearing are similarly situated in space. The meaning is 
that the powers of hearing of all are located in Akasa, Further the Ákása in which the 
power of hearing is located is born out of the soniferous Tanmátra, and'has therefore 
the quality of sound inherent in itself. Itis by this sound acting in unison that it takes 
the sounds of external solids, &e. Hence the hearing, i.c., the sound of all is of the 
same class. (The class is determined by the relative situation in space). 


This then establishes that the Aká4a is the substratum of the power of hearing, 
and also possesses quality of sound. And this 5ameness of the situation of sound is an 
indication of the existence of Akasa. That which is the substratum of the auditory power |. 
(Sruti) which manifests as sound of the same class, is Akása. Such a manifestation of 
sound cannot be without such an auditory power. Nor is such an auditory power a quali- 
ty of Prithvi, &c., because it cannot be in its own self both the manifester and manifested 
(vyangya and vyanjaka). 

Further the absence of obstruction is an indication of Akasa. If there were no 
Akasa, the forms would be in such close contact with one another that even a needle- 
point would not find room between them. Everything would thus be obstructed by 
everything. It cannot be said that the absence of obstruction is the result only of the 
non-existence of things possessed of form, because non-existence depends upon existence, 
inasmuch as there can be no cessation of existence in the absence of existence. Fur- 
ther the power of consciousness cannot be its substratum, because itis immutable and 
cannot, therefore, be limited. And further space and time, &c., are nothing different from 
the Prithvi and other substances. Therefore such a kind of change can only be of the 
Ákása. Thus all is plain. | | 

When it is shown that absence of obstruction is an indication of the existence of 

| Akasa, then itis clear that wherever absence of obstruetion is found, there must be 
Akasa in existence, and hence the Akasa is proved to beall-pervading also, For this 
reason, the Commentator says :—‘ Therefore although having no form, &e.' | 

He mentions authority for the existence of the power of hearing :-- The power of 
hearing is the means, &c.’ Action is found to be capable of performance by means of an 
instrument only, Asa hole can be made by a gimlet only, so here too the action of hear- 
ing sound can only be performed by means of some instrument only. Whatever is the 
instrument of hearing, is the power of hearing. But then why should not the eye and 
other organs be the instruments of hearing also? For this reason he says:—’ A deaf 
and a not-deaf, &c.’ The proof is given by the canons of agreement and difference both. 

8i | 
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Further this is suggestive of other powers. By Samyama over the relations between 
the skin and: Vayu, the eye and the light, the taste and the Apas, the nose and Prithvi, 
the attainment of the higher powers of touch, &oc., is also to be understood.—40. 


Sütra 4I. 


कायाकाशयोः संबन्धलयमाछघुलूलसमापत्तेश्राकाशगमनस्‌ ॥ ४ १॥ 


कायाकाशया: Kâyâkâsayoh, betweén the body (काय) and the Akasa, सम्बन्ध Sam- 
bandha, over the relation, संयमात्‌ Samyamát, by Samyama. लघु Laghu, light. 
qa Tila, cotton. ward: Samápatteh, by attaining to. च Cha, and. आकाश Akasa, 
through space. गमनम्‌ Gamanam, passage 


4l. By Samyama on the relation between the body 
and the Akása, or by attaining to (the state of thought 


transforming as) the lightness of cotton, &c., passage 


through space (4॥888).--7447 


| कायाकाशयेः संबन्धसंयमालघुतूलसमापत्तई्चाकाशगप्रनम्‌ | यत्र कायत्ततत्राकाशा 
_ तस्यावकाशदानात्कायस्य तेन संबन्धावासिस्तत्र छुतसंयमा जित्वा तत्संबन्धं लघुषु वा 
तूळादिष्वापरमाणुसमापत्ति लब्ध्वा जितसंबन्धा लघुभवति छघुत्वाञ्च जले पादाभ्यां 


विहरति ततस्तूणेनाभितन्तुमात्रे fea रश्मिषु विहरति ततो यथेष्टमाकाशगतिरस्य 


भवतीति ॥ ४१॥ | 
| VYÀSA. | 
Wherever there is the body, there is the Akasa. The body becomes 
related to the Akasa, because the latter gives room to the former. Having 
mastered the relation by the attainment of the state of thought transform- 
ing into light things such as cotton, &c., down to the atom, the Yogi be- 
comes light. Thence does he get the power ot roaming through space 
and walking over water with his feet. He walks over a spider's web, 
and then walks over the rays of light. Then does he get the power of 
roaming through space at will.—l47. 
VACHASPATI’S GLOSS. 
By performanee of Samyama on the relation between the body and the Akasa, or 
having attained by Samyama on cotton, &c., the state of the mind transforming itself as 


such, it becomes the cause of manifesting the qualities present therein. The Commentator 
mentions the stage of the attainments :—' Moves over water, &c.—4l. 


Sutra 42 


बाहरकाल्पता दात्तमहावदहा ततः प्रकाशावरणच्तयः ॥४२॥ 


| बहि: Bahih, actual passing out, अकल्पिता Akalpitá, outside the body. aft: 
Vrittib, acting. नहा-विदेहा Mahá-videhá, the great ex-corporeal. ततः Tatah, by that. 
प्रकाश Prakáéa, of light, आवरण Avarana, of the veil, wa: Ksayah, the destruction, 


4 
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42.. Actual-passing-out and acting outside the body 
is the Great Excorporeal; by that is destroyed the veil 
of light.—]48 


बहिरकटिपतावृत्तिमेहाविदेहा ततः प्रकाशावरणक्ष यः | शारीराद्‌ बहिमेनसा वृत्तिलाभा 
विदेहा नाम धारणा सा यदि शारीरप्रतिष्ठत्य मनला बहित्रेत्तिमात्रण भवति सा. 
कल्पितेत्युच्यते । या तु शरीरनिरपेक्षा बहिभू तस्यैव मनसो बहित्रत्तिः सा खल्बकटिपता 
तत्र कल्पितया खाधयन्त्यकल्पितां महाविदेहामिति | यया परशारीराण्याविशन्ति यागिनः 
ततदच धारणातः प्रकाशात्मनो बुद्धिसत्वध्य यदावरणं छ शकमविपाकजयं रजस्तमामूल 
तस्य च क्षयो भवति ॥ ४२ ॥ 

VYASA. | 
That form of concentration in which the mind acts upon something 

outside the body, is named excorporeal concentration 


This exeorporeal concentration, if taking place by merely the mind 
functioning, while yet staying in the body, is called Fanciéd (kalpita) 
Excorporeal 


That, however, in which the mind has no need of the body left and 
passes out of the body and then functions outside the body, is called the 
Actual Excorporeal concentration 


Of these, the Actual Excorporeal, which is also called the Great. 
Excorporeal, is attained by means ofthe Fancied Excorporeal. It is by | 
this that the Yogts effect their entrance into other bodies. By this concen- 
tration the veil of the luminous essence of the Will-to-be, in the shape 
of the three vehicles of affliction, action and fruition, which has its origin 
in the Rajas and Tamas, is destroyed.—l48. 

| VACHASPATI'S GLOSS. | 

The author describes another Samyama too, which becomes the means of entering 
into another body, and also the means of destruction of afflictions, actions and fruitions :— 
* Aetual passing out of the body and then acting there, is the Great Excorporeal ; by this 
the veil of light is destroyed.’ | | 

The Commentator describes the Excorporeal :—‘ That form of concentration in which 
the mind functions outside the body, &c. In order tc describe the nature of the 
Actual Excorporeal and for explaining its means, he describes the Fancied Excorporeal :— 
‘If that, &c.’ ‘By merely the mind functioning outside the body.’ Fancy means that the 
presence outside the body has been fancied, although the mind is still in the body and has 
been acting outside only functionally and not by actual presence. 

He describes the Great Exeorporeal:—' That however.’ Now he says that the rela- 
tion between the Fancied and the Actual Excorporeal is that the formeris the means of 
attaining the other.’ ‘By that concentration.—By means of that concentration the 
mental modification of the Great Excorporeal is achieved. The afflictions, the actions and 
the three-fold fruition thereof in the shape of life-state, life-time and life-experience have 
all their origin in the Rajas and the Tamas; because when the Rajas and the Tamas are 
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destroyed, the manifestation © the discrimination takes place by the quality of essenti- 
ality (Sattva) alone. This three-fold fruition having its origin in the Rajas and the Tamas, 
. is of their nature and covers the essence of the Will to-be therewith. It is destroyed with 
its destraction, and the mind of the Yogi goes about at will and similarly knows also.—42. 


Sütra 43 


सथू लस्वरूपसूक्ष्मान्वयाथवत्त्वसयमाद्‌ WATT: ॥ ४३ N 


| we Sthüla, the gross, स्वरूप Svarüpa, the substantive. ge Süksma, the i 
astral, maa Anvaya, conjunction. अर्ेवत्व Arthavattva, purposefulness. संयमाद्‌ 
Samyamád, by Semyama. wama: Bhita-jayah, mastery over the elements. 

43. By Samyama on the gross (sthüla) the substan- 
tive (svartipa), the astral (süksma), conjunction (anvaya) 
and purposefulness (arthavattva), is obtained mastery over | 
the elements (bhutas).—]49 | 


स्थूलस्वरूपसध्मान्वयाथेवत्त्वसंयमादूभूतजयः | तत्र पाथिवाद्याः शब्दादया विरोषाः 
सहकारादिभिधमः स्थूलशब्देन परिभाषिताः | एतद्भूतानां प्रथमं रूपम्‌ । द्वितीयं रूपं 
स्वसामान्यं मूतिभू मिः । स्नेहा ae बह्विरुष्णता वायुः प्रणामी सर्वता गतिराकाश 
. इत्येतत्स्वरूपरुब्देनाच्यते | अस्य सामान्यस्य शब्दादया विरोषाः । तथा ANRA | 
पकजातिसमन्वितानामेषां घर्ममात्रव्यावृत्तिरिति | सामान्यविशेषसमुदायाऽत्र द्रव्यं FY- 
व्यम्‌ । द्विष्ठो हि समूहः प्रत्यस्तमितभेदावयवानुगतः शरीरं वृक्षो यूथं वनमितिशग्देना- 
पात्तमेदाचयवानुगतः समूहः | उभये देचमञ्जुष्याः। समूहस्य देवा एव पका भागा 
मनुष्या द्वितीया भागस्ताभ्यामेवाभिधीयते समूहः | स च भेदामेदविचक्षितः । आप्राणां 
बने ब्राह्मणानां सङ्क इति maad ध्राह्मणसङ्क इति । स पुनद्विविधा युतखिद्वावयवोाऽ ` 
युतसिद्धावयवदच | युतसिद्धावयवः समूद घनं सङ्क इति । अयुतसिद्धावयवः Agia: 
शरीर que परमारुरिति। अयुतसिद्धावयवभेदानुगतः समूहो द्रव्यमितिपतझुलिः | 
पतत्स्वरूपमित्युक्तम्‌ | अथ किमेषां BAST तन्मात्रं भूतकारणं तस्येकाऽवयवः पर- 
AE सामान्यविशोषात्मा अयुतसिद्धावयवमेदानुगतः समुदाय AI सवं तन्मात्राण्येत- 
्ततीयम्‌। अथ भूतानां चतुथ रूपं ख्यातिक्रियास्थितिशाला गुणाः कायस्वभावान्नुपाति- 
नाऽ्वयशाब्देनाक्ताः | अथेषां पञ्चमं रूपमथेवत्त्वं भागापवगोथेता शुणेष्वेवान्वयिनी | 
शुणस्तन्मा्रभूतमोतिकेष्विति सर्वमर्थवत्‌ । तेष्विदानां भूतेषु पञ्चसु पञ्चरूपेषु रूपे 
संयमात्तस्य तस्य रूपस्य Vaya Raza प्रादुभवति। तत्र पञचभतस्वरूपाणि 
जित्वा भतजयीभवति | तञ्जयाद्वत्सानुसारिण्य इब गावोऽस्य सङ्कुल्पाञुविधायिन्यो भूत- 
sgat भर्वान्त ॥ ४३ ॥ 
. NYÀSA. | 
Here the word Sthála, gross, is used to denote the specific forms of 
Prithvi, Apas, Tejas, Vayu and Akasa, which appear as sound, colour, 
taste and odour, and have the qualities of conjoint action, &c. This is 
the first appearance of the elements, | BE 
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The second appearance is that which is common to the others too. 
The Prithvi has forms, the Apas smoothness, the Tejas heat, the Váyu 
impulsion, the Akasa motion in every direction. This is denoted by the. 
word substantive appearance (svarüpa), sounds, touches, tastes, colours 
are the specific manifestations of these common qualities. And so it has 
been said:—‘ These manifested together in one species manifest their own - 
distinguishing characteristics.’ A group of the generic and specific quali- 
ties is here considered a substance (dravya) | 


A group is of two descriptions. The first is that in which the dis- — 
tinctin oof individuals disappears in th he whole, such as the body, 
the tree, the herd, the forest. The second is where the word shows the 
distinction between different individuals of the same group, as for exam- 
ple, a group of both gods and men. Of this group the gods are one 
portion, and the men the other. Both make one group, In this the 
distinction of individuals may or may not be mentioned; as in.a grove 
of mangoes, a crowd of Bráhimanas ; a mangoe grove, the Bráhmana class. 


This again is of two descriptions; where the parts of tle whole 
are separate from each other and where they are not. A forest anda 
class are groups where the parts are separate from each other. A 
body, atree, an atom are all groups whose parts are not separable 
from each other Substance, according to Patanjali, isa group whose 
parts are not meant to be distinguished from each other, and cannot be 
separated from each other. This has been called the etheric or substan- 
tive appearance (svarüpa). | | 


And now what is their subtle appearance? It is the Tanmátra (the 
astral atom), the cause of the elements. The atom is one part thereof. - 
It is a group, a composite substance, which consists of generic and 
specific qualities, and whose parts are not distinguished from each other, 


and which cannot be separated from one another. All the Tanmátrás — 


are similar to this. This is the third appearance of the elements. 


Now asto the fourth appearance of the elements. These are the 
"qualities ’ whose characteristics are essence, activity and inertia, and 
which follow the nature of effects. These are denoted by the word 
conjunction (anvaya) 

And now the fifth appearance of purposefulness (arthavattva) 
The purpose ofexperience and emancipation is apparent in conjunction 
with the qualities. The qualities are to be found in Tanmátrás, in the 
elements and in things made of elements. Hence all these are full of 
purpose. Now by Samyama over the five elements, with their five 


í 
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appearances, the nature of every appearance over which Samyama is- 


performed, becomes apparent and conquest over it is obtained. Having 

obtained conquest over the five appearances he becomes the Lord of ele- 

ments. The powers of the elements begin by this conquest to follow his 
thought, as the cows follow their calves.—]49 

| VACHASPATTS GLOSS 


* By Samyama on gross, the substantive appearance, the subtle, the conjunc- 
tion and purposefulness, is obtained mastery over elements. Mastery is obtained by 


Samyama over each separately, the gross, the substantive, the subtle, the conjunction 


and purposefulness. The Commentator describes the gross :—*' The word Sthüla here, &e.' 


The sounds, the touches, the colours, the tastes, and the odours of Akasa, Vayu, Tejas, 


Apas, and Prithivi are their specific forms so far as may be, 


Tke notes of the gamud, DO and MA, etc., cold and keat, ete., blue and yellow, etc., 
sweet-smelling, &c., all these differ from each other in name, appearance and object. For 
this reason they are specific. Of the qualities, five are the specific forms of the Prithvi; 
four (except smell) of the Apas ; three(besides odour and taste) of the Tejas ; two (besides 
odour, taste and colour) of the Vayu and only one of the Akása. These specific forms 
together with the characteristics of conjoint action, &e., are termed Gross in this 
philosophy. 


Among those, the characteristics of the Prithvi are :—Form, heaviness, roughness, 


obstruction, stability, manifestation (vritti), difference, support, turbidity, hardness, . 


_ enjoyability by all. | 
The characteristies of the Apas are :—Smoothness, subtlety, clearness, whiteness, 
softness, heaviness, coolness, preservation, purification, cementation. 


The characteristics of the Tejas: are :—Going upward, cooking, burning, lightness, - 


shining, destruction, power; possessed of such qualities is the Tejas different from the 
previous ones 


The qualities of the Vayu are :—transverse motion, purification, throwing, pushing, | 


strength, movability, throwing no shadow, roughness ; these are the various characteristics 
of the Vayu 


The characteristics of the Akasa :—Motion in all directions, non-agglomeration, and. 


non-obstruction : these three are said to be the characteristics of Akása, diflerent from 
the characteristics of the preceding ones. 

It is together with these characteristics that they are called gross. 

Form (marti) is hardness brought about (samsiddhikam), stability of the lines of 


action and manifestation. 
Tejas is heat, stomachic, solar, terrestrial ; everywhere heat exists along with Tejas. 


The whole of this terminology makes no distinction between the characteristic and | 


the characterized. 


The. Vayu is changing ; has the natureof constant motion. By movements of straw, 


&c., and by the movements of the body, the Vayu is inferred to be everywhere possessed 
of the quality of motion 

The Akasa is motion in all directions, because the perception of Sound is found 
everywhere. It has been established above that the sounds of terrestrial objects, &c., 
are only perceived on account of the sound-quality of Akasa, which resides in the power 
of hearing. l 

This is meant by the-word Svarûpa, substantive appearance. It is of this generic 
form that the sounds of the notes DO, &c. heat, &0., Whiteness, &c., astringent and sweet 
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smell, &c., are the specializations. The generic qualities of form, &¢., too, such as 
Jambíra, Panas and emblie fruit, &c., differ from each other on aecount of the differences 
of taste, &e. For this reason these tastes, &c., are specific modifications of these. And. 
so it has been said :—Of those that fall under a common genus, i.e., those each of whicb 
possesses one generic quality of form, smoothness or flow, &2., the differences are due to 
the characteristics possessed by the individual appearances of DO. &c. 

Thus the generic qualities of form, &c., and the specific qualities of sound, &c., have 
been described. E 

Now he speaks to those-who say that a substance (dravya)is the substratum of the. 
generic and the specifie: ‘In this philosophy a substance is a collection (samudaya) of 
the generic and specifié qualities.’ Even those who desire to establish that substratum 
of the qualities, cannot possibly conceal the fact of their existence in one group together. 
And if they do conéeal it, it cannot be that a substratum of theirs may be possible of exis. 
tence as substance, Hence let even that be the substance. We, however, do not find a 
substratum separate from the collection of qualities, and existing as substance. 

Asa collection of stones differs from the stones, and as further a different kind of 
their eolleetion inthe shape ofa mountain is called a substanee, the doubt arises that a 
mere collection is a substance, For the purpose of removing that doubt and for esta- 
blishing that it is only a particular kind of collection that is called a substance, he now 
describes the variety of groupings :—“ A collection is of two descriptions.” Because of 
this a substance is not a mere collection. This is the meaning. ‘Two descriptions’ | 
mean two different sorts of collections. He describes the first mode :— The first is that . 
in which the distinction of individuals disappears altogether in the whole. They are 
so called because the distinction between the different parts has disappeared. It is so 
called because the separation has disappeared. . This is the meaning: A collection is 
understood by the words body, tree, herd, forest. These words denote a collection, but do 
not denote the different parts of the collections. That is no word denoting these indivi- 
dual parts isused. Hence itis the collection that is understood. Four illustrations are 
given with reference tothe parts being joined or separate and with reference to intelli- 
gence and non-intelligence. The meaning of the joined and separate parts will be des- 
eribed further on 

He describes the second mode :—‘A collection, the distinetion cf whose parts is 
understood by the words as both gods and men ; 

‘Gods and men’: This collection signifies an account of the parts being indicated 
by separate words, the two separate parts of the group. | 

But the question is that inasmuch as the distinction of parts is not conveyed by 
using the word both, how is it said that the idea of the collection earries with it the idea 
of the distinction of parts ? For this reason he says :—And it is by these two parts that a 
collection is signified. The word ‘ both’ together with the words signifying the different. 
parts forms the collection, since the sentence as such denotes the meaning to be conveyed 
by it. This is the meaning. | 

Again he says that they are two-fold :—' This again, &c.’ With reference to whether 
the distinetion is or is not intended-to be conveyed. He describes where the distinction 
is intended to be conveyed :--‘ A grove of mangoes, a crowd of Bràáhmanas. There must 
be distinction because the genitive case is actually used (not only implied.) Asin the 
ease of the phrase, * the cow of the Gargas.' 

He describes where the distinction is not intended to be conveyed :—' Mango grove, 
Bráhmana class.’ The meaning is that the mangoes are the same as the grove; it is not 
intended that there should be difference understood between the collection and the 
individuals that go to make up the collection. They both imply a common object. 
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He mentions another division :—' That again is twofold, Where the parts of the 
whole are separate from each other.’ This means that there is space between the 


individuals that go to make up the collection. Such groups are signified by the words, 


a herd, a forest. 
Their parts have spaces between them, the trees and the kine. 
The groups whose parts are not separate from each other are such as a tree, a cow, 


anatom, Their parts have no space between them. Whether they are taken to be the 


generic or the specific qualities, or the udders, &c., they have no spaces between. 

Now he establishes which of these collections is what is called a substance :—* Whose 
parts are not meant to be distinguished from each other, &c.’ | i 

Having thus described a substance as the context demanded, he now comes to the 
subject in hand :— This has been called the substantive appearance,’ 

He puts a question with the object of describing the third appearance :—' And what 
is their subtile appearance ?' and gives the answer :— It is the Tanmátra, &¢c.’ One 
of its parts is an atom possessing dimension. The generic quality thereof is form 
(marti). Sound, &c., are its specifle qualities. It consists of the generic and specific 
qualities, It is a group which follows the difference of the generic and specific qualities, 
its parts existing without any intervening space. Further as an atom has subtlety in ap- 
pearance, so are the Tanmátras subtle in appearance, He summarizes :—* This is the third.’ 

Now the fourth appearance of the elements consists of the qualities which have 
respectively the characteristics of illumination, activity and inertia and whose character- 
istics too follow the nature of effects. For this reason are they described by the word 
Conjunetion (anvaya) Now he describes their fifth appearance, purposefulness :—' The 
purpose of enjoyment and emaneipation is apparent in conjunction with the qualities. 

Well, even if it be so, if the qualities be purposeful, how are the effects of the quali- 
ties purposeful ? For this reason he says :— The qualities are to be found, &c.’ The 
things made of elements are such as a cow or a jar. 


Having thus described the Samyama and that upon which the. Samyama is to be 


performed, he now describes the Samyama and its fruit :—‘ Now by Samyama over the 
elements, &e’ The powers (prakritis) of the elements are their natures, —43. 

Sitra 44. : | | AD 

ततोऽणिमादिप्रादुभावः कायसम्पत्तद्वमानभिघातश्च ॥ ४४ N 
aa: Tatah, thence, ग्रण्मादि Animá-ádi, of attenuation and the other powers. 
प्रादुर्भाव: Pródurbhávab, the manifestation of, काय Kaya, of the body. सम्पद्‌ Sampad, 
perfection, ag Tad, their. wt Dharma, characteristics. maaa: Anabhighátab, 
non-resistance by. = Cha, and. | | 
44. Thence the manifestation of attenuation 
(anima) and the other (powers); as also the perfection of 
the body and non-resistance by their characteristics.—-50. 
ततेऽणिमादिप्रादुभावः कायसम्पत्तद्धमोनभिधातश्व | तत्राणिमा भवत्यणः | 
लघिमा लघुभवति । महिमा महान्भवति । प्रात्तिरडगुल्यग्रेणापि स्पृशति चन्द्रमसम्‌ । 
प्राकाम्यमिच्छानभिघातः । भूमावुन्मज्ञति निमञ्जति यथादके | वशित्व॑ भूतभातिकेषु 
वशीभवत्यवद्यश्रान्येषाम्‌ £r तेषां प्रभवाप्ययव्यूहानामी ष्ट । यत्र कामावसायित्वं 
सत्यसडुल्पता यथा सङ्ल्पस्तथा भूतप्रकतीनामबस्थानम्‌ | न च शक्तोऽपि पदाथे- 
विपर्यास करोति । कस्मात्‌ । अन्यस्य यत्र कामावसायिनः पर्वसिद्धस्य तथा भूतेषु 
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खङ्कल्पादिति | एतान्यशवेश्वर्यांणि कायसम्पद्वक्यमाणा तद्ध्मानभिघातश्च पृथ्वी मूर्त्या 
न निरुणद्धि यागिनः रारीरादिकियाशीलामप्यनुविदातोति । नापः स्निग्धाः हू दयन्ति | 
नाझिरुष्णा दहति । न वायुः प्रणामी वहस्यनावरणात्मक्ेऽप्याकाहे भवत्यावृत्तकायः 
सिद्धानामप्यहृहयो भवति ॥ ४४ ॥ 

VYASA. 


Of these, attenuation (Anima): becomes atomical. Buoyancy 
becomes light. Enlargement: becomes large. Approach  (Prápti): 
touches even the moon by the tip of his finger. Unrestrained will 
(Prakamya): absence of restraint to bis will: merges into earth just as 
he plunges into water 


. Control (Vasitva):—Obtains power over the elements and objects 
made thereof, and controls others के 


Creative Power (Isitrittva) :— Controls appearance and disappearance 
and aggregations 

Fulfilment of desires is the objective reality of one's determination 
t.e., the natures of the elements assume such appearances as he thinks of. 

Although he possesses the power, he does not interfere to set the 
objects of the world topsy-turvy. Why not? Because his desire with. 
reference to them is the saine always which another Siddha of the same 
power has formerly willed. These are the eight attainments. The 
perfection of the body will be described. ‘ Non-resistance by their 
: characteristics ’:—The Prithvi does not by cohesion interfere with the 
action of a Yogi’s body. He might even enter a stone in virtue of the use 
of his powers. The waters with their viscidity do not wet him. The fire 
does not burn him by its heat. The air moves him not by its motion. 
Even in Akisa, which naturally offers no obstruction, his body might 
become obstructed to sight. Even the Siddhas may fail to see him,.—50 


VACHASPATI'S GLOSS 


_ Now the author describes what powers the Yogi attains, when the elements begin. 
to follow his thoughts:—‘ Thence the manifestation of Attenuation (Anim) as also the 
perfection of the body, and non-resistance by their characteristics. 

The Commentator says that by Samyama over the gross states of the elements and 
thereby mastering them come four at:ainments. Of these, attenuation is the power of 
the body's becoming small even though it is large. Buoyancy means the power of its 
becoming light, even though itis heavy. Having become light it moves in space like 
a straw ora piece of cotton wool. Enlargement is the power of its becoming large like- 
a mountain or the sky, even though it is small. Approach is the power by which all exis- 
tences come within the reach of the Yogi; thus he can touch the moon with the tip of his 
finger, though standing on the earth | 

He describes the attainments obtained by the performance of Samyama over substan- 

tive appearance (svarüpa). Unrestrained will is the absence of restraint to his will Bis 

82 | | 


v 
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form is not resisted by the substantive qualities of form, &c. He merges into and emerges 


out of earth, as if it were water 


He describes the attainment to be obtained by Samyama and consequent mastery 


over the subiile form :—‘ Control :—'The elements are Prithvi &c. Objects made thereof — 


are such as a cow and ajar. ‘Obtains power over them’: acts with reference to them 
just as he wishes. 


As to the objects made of the elements, it is necessary that when their causes, the 


tanmitras, and the atoms of Prithvi, &c., are controlled, their effects also should come 


under control because they remain in whatever condition or arrangement he places 
them. | | | 


Now he describes the attainments to be obtained by Samyama over and mastery of 
the conjunction (anvaya):—Creative Power:—Having mastered the Mlaprakriti he can 
control the birth, destruction, and present existence, as it is for the time being of the 
elements and things made of them. 


He describes the attainments due to the performance of Samyama over purposeful- 
ness, ‘Fulfilment of desires' means the objective reality of one's desires. The Yogi 
who has become the master of the purpose of the qualities, makes everything according 


to the purpose he thinks they should fulfil. Even if he conceives that poison should act 


upon the body as Amrita, it would act so, and having taken poison he would still live. 


Well, let that be, but if he possessed these powers he would interfere with the order 
of nature in the world, but why does he notdoso? He may transform the moon into the 
sun: or he may make the day from which the moon is totally absent, one from which she 
is not at all absent. Forthis reason he says:—Although he possesses the power, etc- 
these worshipful ones who have obtained the power of ordering as they desire, do not 
like to act against the will ofisvara. Asto the powers of objects they are changeable 
according to the difference of class, space, time and condition, and their natures are not 
for that reason permanent. It-is, therefore, proper that they should act in accordance 
with their desire. These are the cight attainments. 


‘ Non-resistance by their characteristics :'— The mention of non-resistance of these 
elements after the attainment of attenuation, &c., even though this is the result of the. 


attainments themselves, is similar to the mention of the perfection of the body even though 
this is achieved by this very attainment. The reason is that the object of Samyama 
mentioned in this aphorism may be easily understood together with the fruit to be 
obtained by the performance of the Samyamas mentioned in the aphorism, The rest is 
easy.—44 - | 


/ 


Sütra 45 
रूपलावशयबलवज्रसंहननत्वानि कायसम्पत्‌ ॥ ४५ d 


रुप Ripa, beauty, लावण्य Lavanya, grace. बल Bala, strength. aq Vajra, of 
adamant, adamantine. ww" Samhanana, the power of striking or of bearing the 
strokes, hardness, all these embody, wuema Káya-Sampat, perfection of the body. 


45. The perfection of the body consists in beauty, 
grace, strength and adamantine hardness.—]5l 


रुपलावण्यबलवज्ञसंहननत्वानि कायसम्पत्‌ । दशनोयः कान्तिमानतिशयबला | 


ENRAIAR ॥ ४५ a 
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VYASA. 


Fit to be seen, lovely, possessed of great strength, a body hard as 
adamant.—l5l. 
VACHASPATI'S GLOSS. | 
The body is said to be adamantine when its build is as hard as that of adamant, 


Sütra 46 


ग्रहणस्वरूपास्मितान्वयाथेवत्त्वसंयमादिन्द्रियजयः ॥ ४६ ॥ 

. ww Grahaga, the act. स्वरूप Svarüpa, the substantive appearance, श्रस्थिता 
Asmitá, egoism., ww Anvaya, conjunction, अथेबत्व Arthavattva, purposefulness 
(of sensation) संयमाद्‌ Samyamád, by Samyama over, zema: Indriya-jayab, 
mastery over the senses. | 

ग्रहणस्वरूपास्मितान्वयार्थवच््वसंयमादिन्द्रियजयः | सामान्यविशेषात्मा शाब्दा- 
दिविषयः । तेष्विन्द्रियाणां वृत्तित्रेहणम । न च तत्लामान्यमाजग्रहणाकारं RARABI- 
चितः स विषयविशेष इन्द्रियेण मनसा वानुयवसीयेतेति। स्वरूपं पुनः प्रकाशात्मना 
बुद्धिसत्त्वत्य सामान्यविशेषयारयुतसिद्ावयवमेदानुगतः समूहो द्रव्यमिन्द्रियम्‌। aut 
` तृतीयं रूपमस्मितालक्षणाऽहङ्कारः तस्य सामान्यस्येन्द्रियाणि विदोषारचतुर्थे रूपं व्यव- 
सायात्मकाः प्रकाशक्रियास्वितिशीला गुणा येषामिन्द्रियाणि साहङ्ाराणि परिणामः 
पञ्चमं रूपं गुणेषु यदनुगतं पुरुषार्थत्रत्वमिति। पञ्चस्वेवैतेष्विन्द्रियरूपेषु यथाकमं 
संयमस्तत्र तत्र जयं Hal पञ्चस्वरूपज्ञयादिन्द्रियज्ञयः प्रादुभवति यागिनः ॥ ४६ ॥ 


46. By Samyama over the act, the substantive | 
. appearance, the egoism, the conjunction and the purpose- 
fulness (of sensation) comes mastery over them.—52. 
VYASA, | 

Sound, &c., possessed of generic qualities are objects. The act of 
sensation consists in the functioning of the senses with reference to the 
_ objects. And this functioning is not merely the taking in of the generic 
qualities of an object, because if also the specific qualities of an object 
were not thus taken in, how would they otherwise be perceived by the 
mind? | IE 
As to their substantive appearance, a sense isa substance ; itis a 
collection of generic and specific qualities whose parts are not possessed 
of intervening space and are not distinguishable as being separate from . 
each other. ‘These generic and specific qualities are of the essence of the . 
.Will-to-be whose very nature is illumination 

Their third appearance is the principle of individuality character- 
ized by egoism. The senses are the specialized. appearances of that 
generic appearance 
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The fourth appearance consists of the qualities which are of the 
nature of illumination, activity and inertia and which determine the 
nature of phenomena. The senses together with the principle of indivi- 
duality are their manifestations | | 


The fifth appearance is that of their having the purpose of the 
Purusa to fulfil. This is inherent in the qualities. Samyama is to be 
performed over the five appearances of sensation, respectively, one after 
the other. When all the five appearances have been mastered, then the 
power of over-mastering sensation is manifested in the Yogi.—l52. 

VACHASPATI’S GLOSS. 

The author describes the means of conquering the senses for the Yogi who has mas- 
tered the elements :— By Samyama over the act, the substantive appearance, the egoism, 
the conjunction and the purposefulness (of sensation), comes mastery ever the senses.' 
The-meaning is that Samyama is to be performed with reference to the act, the substantive 
appearance, the egoism,.the conjunction and the purposefulness, separately, one after 
another. The act of sensation consists in the taking in of objects, and this depends upon 
the objects to be taken in. Hence the determination of the nature of the act depends 
upon the determination of the nature of the objects to be taken in. 


The Commentator describes the nature of the object to be taken in :—‘ Sounds, &o., 
are possessed of the generic and specific qualities.’ 

Having deseribed the objects to be taken in he now deseribes the act of taking in:— 
‘And the functioning, &e.' This functioning consists of sensing, i.e. the sense being 
modified into the form of the object. As to those who hold that the sphere of the func- 
tion of the senses is the generic qualities alone, he says to them:—‘And it does not con- 
sist in taking in only the form of the generic qualities.’ That which is taken in is not 


only co-existence with the generic qualities of the object. The mind is dependent for its. 


action upon external senses, and works upon the external objects and depends upon them. 


If this were not so, there would be no blind and deaf people, If, such being the case, the 
senses were not to have the specific qualities for their sphere of, action, the specific 
qualities would not at all be known, How then would the mind know them in sequence? 
Hence the act of sensation consists in the taking in of both the generic and the specific 
qualities. | 

This act of taking in is the first phenomenon of the senses, 


Now he describes the second appearance.:—* As to substantive appearance :—'It is 
the principle of individuality which produces the power of sensation out of its own es- 
sence (the Sattva) Hence the instrumentality which is generie nature of the senses 
and also the action in connection with the appointed sphere of colour, &c., which is the 
specific quality, both are of the nature of illumination. This is the meaning 


This is their third appearance. The principle of individuality is of course the 
cause of the senses. Wherever the senses are there must the prineiple of individuality 
be. Being thus the common cause of the senses, it is the generic quality of these senses. 

Tho fourth appearance :—The qualities appear as possessing two forms. They are 
of the nature of things which exist as such ; and they are also of the nature of the power 
which determines,the existence of phenomena. Of these the nature of the things in 
existence as such consists in their being the objects of knowledge ; and these are the 
five Tanmátras, the elements and the things made of the elements. The power again which 


~, 
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determines the existence of the phenomena takes up the form of the instruments of 
knowledge, and consists of the senses together with the principle of individuality. This is 
the meaning. The rest is easy.—46. | 


Sütra 47. 


`A ` =? | | 
ततो मनोजवित्वं विकरणभावः प्रधानजयश्च ॥ ४७ dU 
ततः Tatah, thence. मनो-जवित्वम्‌ Mano-javitvam, quickness (as of the mind), 
विकरण-भावः Vikarana-bhávah, uninstrumental perception, waa Pradháua, over the 
first cause. जय: Jayab, mastery | 


47. Thence come quickness as of mind, un-instru- 
mental-perception and mastery over the Pradhana (First 


Cause.)—]53 


ततो मनोजवित्वं विकरणभावः प्रधानजयदच । कायस्यानुत्तमा गतिलामो 
मनोाजवित्वम्‌ | विदेहानामिदद्रियाशमभिप्रतकालदेशविप्रयापेक्षो वृत्तिलाभा विकरण- 
भावः | सर्वेप्रकृति वेकारवशित्वं प्रधानजय इत्येतास्तिस्रः सिद्धयो मधुप्रतीका उच्यन्ते | 
TARA करणपङ्च HEA रूपजयादधिगम्यते ॥ ४७ ॥ 


VYASA 


Quickness as of mind consists in the attainment by the body of very 
quick motion | 


Un-instrumental Perception means the action of the senses at any 
time or place without the necessity of tlie presence of the body. 


Mastery over the Pradhána means the power of control over all the 
modifications of the Prakriti. These three attainments are called by the 
name of Madhupratik’. These are obtained by conquering the substan- 
tive appearance (svarüpa) of the five instruments of sensation. — l53. 


VACHASPATI'S GLOSS, 


The author mentions the attainments due to the conquest of the five appearances 
of the senses :—' Thence come quickness as of mind, un-instrumental perception and 
mastery over the Pradhana.’ 


Un-instrumental perception is the action of the senses outside the body. Place 
means Cashmére, &c. Time means past, Kc. Sphere means the subtle, &e. 


Mastery over the Pradhána means control of the modifieation of the Prakriti by the | 
eonquest of the senses together with the power of conjunction. These are the attain- ' 
ments which are called the Madhupratikás by the knowers of Yoga. 


| Well, it may be that by the conquest of the senses they may come under control. 
But how their causes, the Pradhána, &c.? For this reason he says: ‘And these, &e. The 
five appearances of the senses are their act, &c. 

‘By their conquest, &e. The meaning isthis: Jtis not by the mere conquest of 


the senses that these powers are obtained, but by the conquest of all the five appearances $ 
and the Pradhana, &c., fall within these.-- 47. 
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Sütra 48 


सत्वपुरुषान्यताख्यातिमात्रस्य सवेभावाधिष्ठातृत्व सर्वज्ञातृत्व च ४८ 


सत्व Sattva, pure objective essence. पुरुष Purusa, consciousness, अन्यता 
Anyatá, the distinction between. ख्याति-मात्रस्य Khyáti mátrasya, to him only who 
recognises. aba Sarva-bháva, over all states. अधिष्डातृत्वम्‌ Adhisthatrittvam, 
supremacy. सर्वेज्ञातृत्वम्‌, Sarva-jüátritvam, omniscience, N Cha, and. 

48. To him who recognizes the distinction between. 
consciousness and  pure-objective-existence comes supre- 
macy over all states of being and omniscience.— ]54 

सत्त्वपुरुषान्यताख्यातिमात्रस्य सर्वभावाधिष्ठातृत्वे सर्वेशातृत्वं च । निघू तरज- 
स्तमामलस्य बुद्धिसत्त्वस्य परे वैशारद्ये परस्यां वशाकारसंज्ञायां वतेमानस्य AJEN- 
न्यताख्यातिमात्ररूपप्रतिष्ठस्य सर्वेभावाधि्ठातृत्वम्‌ | सर्वात्माना गुणा व्यवसायव्यवले 
यात्मकाः स्वामिनं क्षेत्रज्ञ' प्रत्यशोषहृश्यात्मत्वेनापस्थिता इत्यर्थः । सर्वज्ञातृत्वं सवोत्मनां 
गुणानां शान्तोदितात्यपदेशयधमेत्वेन व्यवस्थितानामक्रमापारूढं विवेकजं ज्ञानमित्यर्थः | 
इत्येषा विशोका नाम सिद्धियो प्राप्य यागी ate क्षो णक्कु शबन्धना वशी विहरति ॥ ४८ ॥ 

VYASA 

upremacy over all states of being comes to him who, having the 
essence of the Will-to-be in the highest state of purity on account of the 
impurities of the Rajas and the Tamas having been destroyed, and when 
the consciousness of power is at the highest, takes his stand at the mani- 
festation of the distinction between the Objective Essence and conscious- - 
ness (Purusa). It means that the ‘qualities’ which are the substrata of 
all phenomena, being of the nature of the things that are in existence, 
as well as of the power which determines this existence, present them- 
selves before the Lord, the knower of the field, as one whole. | 

Omniscience means the simultaneously discriminative knowledge of 
the ‘qualities’ being as they are of the nature of all phenomena, and 
showing forth as they do separately the quiescent, the disturbed and 
the unpredicable characteristics. This attainment is known as the 'Sor- 
rowless' (vidoka) | | 

Reaching this the Yogi moves omniscient and powerful, with all 
his afflictions ०॥060.-- 94. | | 

VACHASPATI'S GLOSS. | | 
Now the author shows the attainments subsidiary to the attainment of the knowledge 
of the distinction between the Objective Essence and the Purusa, with the object of 
attaining which are performed the Samyamas which bring about -power of knowledge 
and action, and which by direct knowledge, and one after the other, go on strengthening 
faith in the object promised, by means of the presents of the attainments that are being 


made constantly :—' To him who realizes the distinction between the Objective Existence 
and consciousness, comes just then supremacy over all the states of being and omniscience,’ : 
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Purity comes by the dirt of Rajas and Tamas being removed. Thence comes the con- | 
sciousness of the highest power. The mental Essence was before the attainment of this 
state covered by the Rajas and the Tamas. 


On ihe removal thereof it becomes subject 
to the power of the masterful Yogi. 


When it becomes subject to the Yogi who has just 
attained to the possession of the knowledge of the distinction between Objective Essence. 
and consciousness then the Yogi becomes supreme over all states of being. The Com- 
mentator explains the state :— The Gunas which are the substrata, &e.’ The objects to 
be determined and the determination mean the intelligent and the non-intelligent pheno- 
mena. The power of action is explained by this 

He mentions the power of knowledge: ‘Omniscience, &c,’ and gives a name to . 
this two-fold attainment well-known to the Yogis, with the object of inclining towards 
desirelessness: “This is named the. ‘Sorrowless Such a Yogi is described to be one 
whose afflictions and bonds, i. e., Karmas have been destroyed.—48, 


' Sütra 49 


bat 
तद्वेराग्यादपि दोषबीजक्षये RITA ॥ ४६ ॥ 
तद्‌-वैराग्यात्‌ Tadvairágyát, by desirelessness for that. अपि Api, even. दोष-बीज 
Dosaebija, of the seed of bondage. च Ksaye, on the destruction, Sew, 
Kaivalyam, absolute independence. ^ i 


49. The seed of bondage having been destroyed by 
desirelessness even for that, comes absolute-independence 


(Kaivalya).—]99 


तद्वैराग्यादपि दोषबीजक्षये कैवल्यम्‌ । यदास्यैवं भवति छु शक्रमक्षये. सत्त्वस्यायं 
विवेकप्रत्यया धमेः सत्त्वं च हेयपक्षे न्यस्तं पुरुषशचा परिणामी शुद्धोऽन्यः सरवादित्येवमस्य 
तता विरज्यमानस्यं यानि छु शबीजानि दग्धशालिबीजकल्पान्यप्रसवसमथोनि तानि 
सह मनसा प्रत्यस्तं गच्छन्ति । तेषु प्रलीनेषु पुरुषः gate तापत्रयं न yew | तदेतेषां 
sperat मनसि कमेक शविपाकस्वरूपेणभिव्यक्तानां चरिताथानामप्रतिप्रसवे पुरुषस्या- 
_ त्यन्तिका गुणवियागः कैवल्यं तदा स्वरूपप्रतिष्ठा चितिशाक्तिरेव पुरुष इति ॥ ४९ ॥ 
E 2-00.  NYÁSA — i; «md 
When hecomes to think that the discrimination: of the distinctive 
natures, is after all a manifestation of the quality of Essentiality (Sattva) | 
and that the quality of essentiality has been classed with avoidable 
pains; and that the Purusa is unchangeable, pure and other than the 
quality of essentiality (Sattva) then he begins to lose his desire for that 


and then the afflictions having had their seed burnt up, become incapable 
of sprouting again like the burnt up seeds of rice 


Then all the seeds of afflictions pass, together with the mind, into 
latency. When they have become latent, the Purusa does not then suffer 
from the triad of pain. This then, the state, that is to say, in which the 
qualities manifest in the mind ay afflictions, actions and fruitions do riot, 
having fulfilled their object, come back to action, is the final separation’ 
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पख 


of consciousness from the qualities. This is the state of absolute inde- 
pendence, when the Purusa remains consciousness alone, as in its own 
nature.—-ldd . | 
VACHASPATI'S GLOSS. | | 

Because the other Samyamas are all but the semblances of the object of the Puruga | 
the author now shows that the Samyama for the attainment of discriminative knowledge - 
is the fulfilment of the purpose of the Purusa, inasmuch as its fruit is the attainment of. 
absolute independence by means of the manifestation of desirelessness: ‘On the des- 
truetion of the seed of afflictions by desirelessness even for that, comes absolute inde- 
pendence.’ When on the destruction of actions and afflictions, the Yogi becomes conscious 
of what he says is knowledge of discrimination as a characteristic of the Sattva, &c.’ The 
rest has been described here and there and is therefore easy.~49. mE 

Sütra ६0. 


स्थान्युपनिमन्त्रणे सङ्गस्मयाकरणं पुनरनिष्टप्रसङ्गात्‌ ॥ ५०॥ | 
ल्वानि-उपनिनन्त्रथे St Ani-upanimantrayge, on the invitation by the presiding _ 
deities. (feme) (स्वानिन्‌) सङ्ग Sanga, attachment. स्वथ Smaya, smile of satisfaction, _ 
www Akaragam, non-performance of, पुन: Punah, again. wg Anista, with 
the undesirable, wega Prasafigát, contact being possible. 7 
50. When the presiding-deities invite, there should _ 
be no attachment and no smile of satisfaction; contact. 
with the undesirable being again possible.—]56. | 
स्थान्युपनिमंत्रगा SEAT करणं पुनरनिष्टप्रसक्कात्‌ । Bare: खल्वमी येगिनः 
TIARA मधुभूमिकः प्रज्ञाऱ्योतिरतिकान्तभावनोयशत्तेति | तत्राभ्यासी प्रवृत्तमात्र- 
ज्योतिः stam: | त्रब्तम्भरप्रज्ञो द्वितीयः | भूतेन्द्रियज पी तृतीयः | सर्वषु भावितेषु भावनीयेषु 
छतरक्षाबन्धः FIRA: साधना दिमान्‌ | चतुर्थस्त्व तक्रान्तमावनोयस्तत्य चित्तप्रतिसगे- 
wary: सप्तविधा अस्य प्रान्तभूमिप्रज्ञाः । तत्र मधुमती भूमिं साक्षात्कुवेता RUA 
स्थानिना देवाः सरवविशुद्धिमनुपश्यन्तः स्थानेरुपनिमन्त्रयन्त भा इहास्यतामिह रम्यतां 
कमनीयोाऽयं भागः कमनीयेयं कत्या रसायनमिदं जरामृत्यु बाधते वैहायसमिदं यानममी 
_ कल्पद्रुमाः पुण्या मन्दाकिनी सिद्धा महर्षय उत्तमा अनुकूला अप्सरसो दिव्ये श्रोचचश्चुचो 
agen कायः स्वगुशेस्सवेमिदमुपाजितमायुष्मता प्रतिपद्यतामिद्मक्षयमजरममरं VTA 
देवानां ग्रियमित्येवमभिधीयमानः सङ्दोषान्भावयेद्‌ घोरेषु संसाराङ्खारेषु पच्यमानेन म- 
या जननमरणान्धकारे विपरिवत्तेमानेन कथंचिदाखादितः छ शतिमिरविनाशीयेगप्रदीप- 
स्तस्य चैते तृष्णायानया विषयवायवः प्रतिपक्षाः । स खल्वहं SONIR: कथमनया 
विषयमृगतृषणया वञ्चितस्तस्येव पुनः प्रदीसस्य संसाराम्नरात्मानमिन्धनीकुर्यामिति | 
स्वस्ति वः wearin: कृपणजनप्राथेनोयेभ्यो विषयेभ्य इत्येवं निदिचितमतिः amfi 
भावयेत्‌ | सङ्गमरृत्वा स्मयमपि न कुयोदेचमहं देवानामपि प्रार्थनीय इति । स्मयादयं 
सुस्थितं मन्यतया मृत्युना tag शृहीतमिवात्मानं न भावयिष्यति | तथाचास्य छिद्रान्त- 
wet नित्यं यल्लोपचयेः प्रमारो लब्ध विवरः झु शाञुत्तम्भयिष्यति ततः पुनरनिष्ट- 
प्रसङ्गः | पवमस्य सडुस्मयावकुर्वता भावितेऽऽधो हृढीभविष्यति भावनीयइचाथोऽभिमुस्गे 
भविष्यतीति॥५०॥ | | | | 
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uu o . VYASA, | 
.* When the presiding deities invite, there should be no attachment 
and uo smile of satisfaction; contact with the undesirable being again 
possible.’ ‘There are four classes of Yogis:-—l) The prathama kalpika ; 
(2) The madhubhüiika; (5) The Prajiiajyotih; (4) The atikrántabhá- 
vaniya. | | | 
The first is the one who is practising and in whom the light is 
just appearing. The second is he who has attained the Ritambhara 
cognition. The third is he who has attained power over the elements . 
and the senses, who preserves all that has been known and has to be- 
known, who has been doing whathas to be done and who is given to 
practice. The fourth is the Atikrántabhávaniya. His sole object is to 
make the mind latent in the Pradhána. Its stages are the seven-fold 
in finality. 207 | | 
Of these then the Dróhmana to whom opens up the yet unseen 
` plane of Madhumati, is invited by the gods from their various places. 
They tell him, ‘Come, sit here; enjoy yourselves here; this is a lovely 
enjoyment, here is alovely damsel; this is the elixir of life, which 
counteracts old age and death; here is a vehicle. which moves through 
the skies; these the kalpa trees; this is the pure stream of Mandakini ; 
these the perfected ones, the great seers, and beautiful and obedient 
nymphs; here are clairvoyance and clair-audience; here a body of 
adamantine strength. You have earned all these by your virtues. Come, 
take all this. This is an eternal, unfading, undying position which the 
gods love.’ mE | | 
Thus addressed, let him contemplate upon defects of attachment. 
‘It is with difficulty that I have procured the light of Yoga, the destroyer 
of the darkness of afflictions, after having been long backed by the flames 
of the world and rolled into the darkness of birth and death. These 
winds of sensuous enjayment, brought into sensuous existence by desire, - 
are calculated to put that light out. Having seen all this how should - 
I allow myself to be deluded by the mirage of sensuous enjoyments and 
put myself as fuel again into the burning fire of the same changeful 
existence. Farewell then, ye sensuous enjoyments; ye are but dreams, 
fit only to be enjoyed by weaklings.’ | | 
Having thus come upon a fixed resolution, let him practise bis 
meditation. Having thus not allowed himself to become attached, let 
him not indulge himself in a smile of satisfaction that even the gods 
- begged him. If he indulges in such satisfaction, he will never perceive 
himself as having his hairin the grasp of death, and resting in fancied 
98 
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security. Thus forgetfulness ever on the watch for a hole, and ever full 
of efforts, would find its way into the mind; and once there it will bring 
the afflictions back to life; and thence will come in contact with the 
undesirable. Thus avoiding attachment and mental pride, the high 
mental state will obtain firm hold upon him and the object that is to be 
attained, will ever keep in front.-—l56 

| VACHASPATUS GLOSS. 

Now seeing that there is possibility of obstacle in the way of the Yogi who is prac- 
tising the means of perfect freedom (kaivalya), the author teaches. the cause of its re- 
moval :— When the presiding deities invite, there should be no attachment and no smile 
of satisfaction ; there being possibility of contact with the undesirable again.’ | 

The presiding deities are Mahendra, &c., who function in the regions of the powers 
thus obtained by the Yogi. The invitation comes from them. Attachment and a smile of 
satisfaction should not be indulged therein, because in that case there is again the possi- 


bility of the recurrence of the undesirable. Now with the object of determining the class 
of the Yogi whom the gods invite from their places, the Commentator mentions all the 


classes of possible Yogis: ‘ There are four classes, &c.' Now he describes the nature of - 
the Prathama-kalpika :— Of these he who practises, &c.’ In him the light of the knows . 


ledge of objects, such*as the mind of others, &c., has just appeared ; it has not been 
mastered by him. He mentions the second :—‘ He who possesses the truth-bearing  cogni- 
tion, &c.’ The cognition there is truth-bearing (Ritambhará) It is he who desires to ` 
conquer the elements and the senses. | | 


He mentions the third :—'He who has conquered the elements and the senses.’ 
By this the elements and the senses have been conquered by Sayama over the gross and . 
other appearances and over the act of sensation and other appearances. He described 
him further :—In all those that have been achieved by the conquest of the elements and 
the senses, such as knowing the mind of others, &c., he makes up his mind to preserve, 
so that they may not be destroyed, In those again which have still to be achieved, such 
as the 'Sorrowless, &¢.,’ up to the higher desirelessnoss, he resorts to all the means that 
should be adopted. The effort of many achieves the object of attainment by resorting to. 
the proper means only 


He mentions the fourth The fourth, &०.' This worshipful being absolutely free 
while yet in life, and possessing only the last body, has the sole object of making the 
mind latent in the First Cause (Pradhána). 


Out of these he determines the Yogi who is invited by the gods :—' To whom opens 
up the yet unseen plane of Madhumati, &c.’ 

As to the neophyte (Prathama-kalpika) there is not the least suspicion in the mind of . 
M ahendra, &c., that he will get to the end of Yoga. The third also is not to be invited 
by them, because he has got what they invite him for, by his conquest of the elements and 
the senses. In the fourth also the suspicion of attachment is removed the farthest on 
account of his having reached the state of higher desirelessness. He who remains is 
the second alone, fit to be the object of invitation. It is he alone whose cognition is 
truth-bearing, that can be the object of invitation. ‘ Undying’ is that which is not 
destroyed. ‘ Onfading ' is that which is ever renewed 

+ He describes the fault of the smile of satisfaction :—'If he indulges in the smile of 

satisfaction, &c.’ He will never understand impermanency, being possessed of a false 
sense of security on account of satisfaction. The restis easy 


ह. hee 
Roy > 
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In different places it has been said that omniscience resultsfrom Samyama. That, 
however, does not mean the knowledge of everything without exception. It only describes 
the nature of the knowledge, as when they say,* We have tasted all vegetables.' The 
meaning hereis that we have tasted all sorts of sauces, not that there is none left. The 
word ‘ all’ ( sarva ) does signify that nothing remains ; as in the word * The eater has eaten 
all the food that was given to him.’ Here the meaning is that nothing remains.—50. 


Sütra हा. . 


चणतस्क्रमयोः संयमादिवेकज WAT ॥ ५१ M 


छण-तत्क्रमया: Ksana-tat-kramayoh, (ww) over the moments, (ma) And their. 

(क्रम) succession, संयमात्‌ Samyamát, by Samyama. विशवेकम्‌ Vivekajam, born-of-dis- 
crimination, ज्ञानम्‌, Jidnam, knowledge | 
öl. By Samyama over the moments and their suc- 


cession, comes knowledge born-of-discrimination.—--]57. 


` क्षणतत्क्रमयाः संयमाद्विवेकजं शानम्‌ | यथा अपकषेपर्यन्तं द्रव्यं परमाणुरेव पर- 
मापकषपरयन्तः कालः क्षणा याचता चा समयेन चलितः परमाणुः पूर्वदेशं RATS UCI शामुप- 
सम्पद्यत स कालः क्षणः तत्पवाहाविच्छेदस्तु क्रमः क्षणतत्कमयेनौस्ति वस्तु समाहार 
इति | बुद्धिसमाहारो मुहुतीहोरात्रादयः | स खल्वयं काला वस्तु शान्याऽपि बुद्धिनिमोणः 
शब्दक्षानानुपाती लोकिकानां व्यात्यतदशेनानां वस्तुस्वरूप इवावभासते | क्षणस्तु 
वस्तुपतितः क्रमावलम्बी | क्रमइच क्षणानन्तयोत्मा तं कालविदः काल इत्याचक्षते यागिनः | 
न च द्वो क्षणे सह भवतः। क्रमश्च न इयाः सह भुवोारसंभवात्पूर्वस्मादुत्तरस्य भाविनो यदा- 
नन्तयं क्षणस्य स क्रमस्तस्माद्दतेमान एवैकः क्षणा न पूर्वोत्तर क्षणाः सन्तीति तस्मा- 
नास्ति तत्समाहारः | ये तु भूतभाविनः क्षणास्ते परिणामान्विता व्याख्येयास्तेनेकेन क्षणेन 
eat लोकः परिणाममचुभवति तत्क्षणापारूढाः खल्वमी सर्व धमोस्तयाः क्षणत- 
CAA संयमात्तयाः साक्षात्करणं ततइच विवेकजं ज्ञानं प्रादुभवति ॥ ५१ ॥ 

VYASA 
As an atom is a substance in which minuteness reaches its limit 

so, a moment is a division of time in which minuteness reaches its limit. 
Or à moment is that much of time which an atom takes in leaving the 
. position in space it occupies and reaching the next point. The succession 
of moments is the non-cessation of the flow thereof. The moments and 
their collection do not fall into a collection of actual things. The 
Muhürta, the day and night are all aggregates of mental conceptions. 
This time which is not a substantive reality in itself, but is only a mental 
concept, and which comes into the mind asa piece of verbal knowledge 
only, appears to people whose minds are given to out-going activities, as 
if it were an objective reality. The moment falls under the head of reality, 
and is maintained by succession. This succession consists in the sequence 
of moments. The Yogis who know time call this by the name of time. 


260 3. PATANJALI’S YOGA. 


Further two moments cannot co-exist. There can be no succession 
of two co-existent moments. It is impossible. The uninterrupted . 
sequence of the first moment and of the one which follows, is what is 
called succession. For this there is but one moment existing in the 
present ; the antecedent and postcedent moments do not exist. There- 
fore, there cannot be any collection of them. 

Further, the moments that have passed and those that have yet 
to come, should be described as existing in consequence of universal 
change in evolution. For this reason the whole world undergoes change 
every moment, all these characteristics are relatively established in 
that one moment of time. By Samyama over the moments and their 
succession, direct knowledge is obtained of them both, and thence is 
manifested discriminative knowledge.—]57 

VACHASPATI'S GLOSS. 


Here the author describes the Samyama which is the means of obtaining the know- © 
ledge born out of discrimination:-* By Samyama over moments aud their- succession comes 
knowledge born of discrimination.’ The Commentator gives the meaning of the word 
‘moment’ by an illustration :—' As the atom, &c.' Wherever in a piece of stone, which 
is being divided and divided again and again, smallness reaches a point beyond which it 
cannot go, it is said to reach the limit of minuteness. That is called an atom. Similarly, 
the uttermost limit of minuteness of time, isa moment,a division of time which is not 
related to any other division of time as a part antecedent and postcedent. 


He describes the same moment in another way :— Or, as muchas, &c.’ The meaning 
is that a moment is that much of time in which a mere atom may go off its present place. 


He describes the meaning of the word suecession :—' The non-cessation of the flow, 
&c,’ ‘Thereof’ means of the moments. 


Further this sort of succession is not real. It is, on the other hand, a mental concept. 
Because it is impossible that a collection of them should be contemplated as real, seeing 
that they do not exist simultaneously, he says this :— The moments and their succession, 
&c. Because succession has for its characteristic the existence of a moment not in 
simultaneity, and because the collective existence of moments is devoid of objective 
reality, the collective existence of moments and their succession is also void of objective 
reality. Men without the natural excessive intellection of a Vaibántika, being every 
moment given to knowledge which consists in out-going activity, and who are, therefore, 
confused, think that this Time is a reality : 


Well then,is the Moment also unreal? He answers in the negative. ‘The moment 
however, is classed among realities,’ is a real substance. ‘It is given support to by 
suceession The succession that gives support to the moments is only a mental concept,- 
the result of imagination ( vikalpa ) | 

He gives the reason for the succession giving support to the moment :— As to 
succession, &c X | | | 

He gives the reason for the succession being unreal :—' And two moments, &e,' Tho 
word ‘and,’ here signifies the reason‘ why.’ _ | 

He says to him who holds that the moments each belonging to a different class may 
co-exist ;—' There can be no succession. &e | | 
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4 
. Why isit impossible ? For this reason he says :—‘ Succession is, &c.' He com- 
cludes :--* For this reason 
Well, then, are the antecedent and postcedont moments of the nature of the horns 
ofa hare only? He says, No. ‘The moments that are gone and those that are yet to 
come, &e 
Existing in consequence of universal change :— This means followed in sequence 
similar. Coneludes:—' Therefore, &c,' Because the present only has the power over the 
actions of objects proper to it.—5l. . 
Sü:ra 52 


जातिलक्षणदेशेरन्यतानवच्छेदात्‌ तुल्ययोस्ततः प्रतिपात्तिः ॥५२॥ 
जाति Játi, genus. www Laksana, differentia, देश Desa, position in space by 
all these. wam Anyatá, by separateness, waraga Anavachchhedat, there being 
no distinction. yea: Tulyayoh, of two similars. wa: Tatah, thereby. प्रतिपतिः 
Pratipattih, the distinction. | E 
92. Two-similars are thereby distinguished when 
not separately distinguishable by genus, differentia and 
position-in-space.— 58 | 


तस्य विषयत्रिशेष उपक्षिप्यते | ज्ञातिलक्षणदेशेरन्यतानवच्छेदासल्ययेघ्ततः प्रति 
पत्तिः । तुल्ययोदे शलक्षणसारूप्ये जातिभेदैऽन्यतायां हेतुः | गौरियं वडवेयमिति। तुल्यदेश- 
जातीयत्वे लक्षणमन्यत्वकरं कालाक्षी गौः। स्वस्तिमती गौरिति। द्यारामलयाजोति 
लक्षणखारूप्याद्‌ देशामेदोऽन्यत्वकर इद्‌ पूर्वेमिद मुत्तरमिति | यदा तु पूर्वमामलकमन्यव्यग्रस्य _ 
श्ातुरुत्तरे देश उपावतेते तदा तुल्यदेशत्वे पूर्वमेत दुत्तरमेतदिति प्रविभागानुपपत्तिः। अस- 
न्थिग्धेन च तर्वश्ञानेन भवितव्यमित्यत इदमुक्तम्‌। ततः प्रतिपत्तिविवेकजश्ञानादिति कथं 
पूचमलकसहक्षणादेरा उत्तरामलकसहक्षणाद्‌ देशाद्भिन्नः | ते चामलके स्वदे शाक्षणानुभ- 
चभिन्ने | अन्यदेशक्षणानुभचस्तु तयारन्यत्वे हेतुरिति | पतेन दृष्टान्तेन परमाणास्तुल्यजा- 
तिक्षणदै शस्य पूवेपरमाणुदेशसहक्षणसाक्षात्करया FATA परमाणास्तद्देशात्तद्देशानुपप- 
ताडुत्तरस्य तदेशानुभवा भिन्नः सहक्षणभेदात्तयारीश्वरस्य यागिनाऽन्यत्वप्रत्यया भव- ` 
तीति | अपरे तु adafa येऽस्या विशोषास्तेऽ्यताप्रत्ययं कुवन्तीति। तत्रापि देदा- 
लक्षणभेदो मू्तिव्यवधिजातिमेदइचान्यत्वे हेतुः | क्षणभेदस्तु यागिबुद्धिगम्य पवेत्यत उक्त 
मृतिव्यवधिजातिभेदाभावान्नास्ति मूलपथक्त्वमिति वार्षगण्यः ॥ ५२ ॥ 

VYASA. |. 

Its sphere is defined :—' Two similars are thereby distinguish- | 
ed, when not separately distinguishable by genus, differentia and posi- 
tion in space.’ When position and secondary qualities are the same, the 
genus causes distinction between two similars. Thus ‘This isa cow,’ 
"This is a mare. When position and genus are common, the secondary 
quality causes distinction, as is the case witha black-eyed cow and an 
auspicious cow. Between two emblic fruits in which the genus and 
secondary qualities are the same, difference of position causes distinction 
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This is anterior and this is posterior. When, however, the anterior emblic 

fruit moves on to the position of the posterior one in space, at a time 

when the seer may be looking elsewhere, the position becoming the same, 
it can no longer cause distinction (as to which it was originally), the 

anterior or the posterior? Inthe knowledge of truth, however, there 

should be no doubt. Hence has it been said, ‘They are thereby distin- 

guished.’ It means, by discriminative knowledge How? ‘The space 

correlated to the moment of time of the anterior emblic fruit, is different 
from the space correlated to the moment of time of the posterior emblic 
fruit. And the emblic fruits are separate in the sequential notions of the 

movements in time correlated to their distinct positions in space. The 

sequential notion of space correlated to another moment of time is the 

means of their distinction 


As in this case, so in the case of atoms which have community of 
genus, secondary quality and position in space. By discovering the yet 
unknown correlation of every atomic position in space toa different 
moment of time, the sequential notion of sucha position in space for 
the anterior atom becomes distinct from such a position in space for 
the distinction of atoms, on the analogy of this illustration. The power- 
ful Yogi knows this distinction by the correlated moment. 

Others however say:—Itis the last peculiarities (the "Visesa of 
the Vaidesikas) that cause the notion of distinction. Even there the 
distinetion is the difference of space and secondary quality and the 
difference of form, distance and genus. The distinction on account of the 
moment of time can, however, be grasped by the intellect of a Yogi alone. - 

As has been said by Vársaganya:—'On account of the absence of 
the difference of form, intervening space and genus, there is no separation 


in the root. —]58 
VACHASPATI'S GLOSS. 

Although this knowledge born of discrimination has all existences for the sphere of 
its operation, as will be shown further, still being very subtle, one particular sphere is 
first defined :—‘ Two similars are thereby distinguished, when not separately distinguish- 
able by genus, differentia and position.’ For ordinary men the difference of genus is the 
cause of the knowledge of distinction. When genus such as the characteristic of a cow 
is the same; when also space, such as presence in the east, &c., is the same ; then the 
distinction of the black-eyed and the auspicious is the other means of distinction. In 
two emblic fruits the genus of emblic fruit is the same, the differentize of roundness, &o., 
are the same. The difference of space, however, is another means of distinction. When, 
however, some one desirous of testing the knowledge of the Yogi, takes the anterior fruit 

when he has his attention turned towards something, and places it in the spot previously | 
occupied by the other fruit, having removed the other fruit from there or having conceal- 
ed it, then the space also becomes the same, and it can no longer be decided that this is 


b 
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the former and this is the latter. The ordinary wise man who is clever in the use of the 
three means of knowledge, will not be able to distinguish the two under such circum- 


stances. The knowledge of realities, however, should be free from doubt. It is not proper. 


that a Yogi who is possessed of discriminative knowledge should remain doubtful. Hence 
has the author of the aphorism said :—‘ Are thereby distinguished, &e.' 


Explains ‘thereby.’ It means by discriminative knowledge. The question now is: 
How can knowledge born by Samyama over moments and their succession distinguish an 
emblic fruit from another which is the same with reference to genus, secondary quality 
and position in space? The Commentator gives the answer :— The space correlated 
to the moment of time of the anterior emblie fruit, is different from the space correlated 
to the moment of time of the posterior emblic fruit? ‘The space correlated to the 
moment of time of the anterior emblie fruit, means the space which coincides with the 
one moment of time of the anterior emblie fruit ; or in other words, the change which has 
no interval between itself and the one moment of timc. It is different from the position 
in space correlated to the moment of time of the posterior fruit, i.e, from the un-inter- 
rupted change of the posterior fruit. ॒ 

Let there be the difference of positions in space; but how does it affect the distine- 
tion of the fruit? For this reason he says:—‘ And the emblic fruits are separate in the 
sequential notions of their moments of time correlated to their positions in space. The 
moment of time that is correlated to the distinct position in space of the emblic fruit, is 
that portion of time which is indicated by the change of anteriority and posteriority in its 
own position in space. The notion of this moment of time correlated to its distinet 
position means the knowledge thereof. It is by this knowledge that the fruits are dis- 
tinguished. The performer of Samyama knows that the two emblie fruits are different, 
by the knowledge of their becoming characterized by a moment of time correlated to the 
change of anteriority and posteriority, in a position other than that in whieh the changes 
of anteriority and posteriorily in a moment of time existed formerly. Now although the 
former place has been changed, ihe Samyama is performed with reference to the moment 
of time correlated to the present clianged position of the same object, qualified by the 
change of position in space different from the former onc. By the performance of this. 


Samyama direct knowledge is obtained of the change in time in the other position. For 


this reason it has been said :—' The sequential notion of the moment of time correlated to 
another position in space, becomes the cause of their distinction,’ 
Now he says that by the analogy of this very illustration, the same sort of distinction 


should be believed as existing among atoms, on the authority of a Yogi who alone can 


conceive of the distinction. ‘On the analogy of this illustration, &९.' 

‘Others however say $’. (he cites their opinion) ‘it is the last, &e.' The, Vaisesikas 
say that there are certain ultimate peculiarities which are manifest in the permanent 
substanees. It is thus argued. The Yogis who are absolutely free do not distinguish 
between objects whose genus, position in space and secondary qualities are the same, 
and in which there is no interval; and cannot specify either by pointing out mutual differ- 
ences or by defining their realities. There must, therefore, be some ultimate peculiarity 
(Visesa) : and it is that, that they make out to be the differentiating quality of permanent 
substances, such as atoms, &e. ` M 

He refutes this theory :—' Even there, &c Genus, space and secondary quality have 
been illustrated. Form is a manifestation of arrangement along certain lines. Thus 
having romoved a thing whose parts are beautifully arranged, another object whose 
parts are ugly in arrangement, is placed in the same position when the seer is otherwise 
employed. In this ease the knowledge of distinction is. obtained by the difference of 
arrangement. 


! 


264 — | = PÂTANJALIĽ’S YOGA. 


Or, form may mean the body. Itis by relation to the body that the selves whether 
in evolution or free are distinguished by means of the action of the elements, such as it 
may be. Thus when the notion of distinction is caused anywhere by other means, it is 
not necessary to. posit a differentia in the shape of ultimate peculiarity (Antya Visega), 
as the cause of the distinction. This is similar to the case of the Dvipas of Kusa and 
Puskara in their aspect of planes of space. 

Inasmuch as it has been said that the differences of genus, position and time, &c., 
are known by the intellect cf the ordinary man, it is said that the difference of moment 
of time (ksana) is known by the intellect of the Yogi alone. The word ‘alone’ signifies 
the difference of the moment of time, not that of the intellect of the Yogi. It is inferred 
that the distinction between released Purusas also is known by the intellect of the Yogi 
by their relation to tho body moving in the elements (bhütachara) 

The teacher thought that in the case of those who do not possess the means of dis- 
tinction, there are no distinctions in the case of the Pradhána. Therefore, he said :— 
* Although destroyed with reference to those whose objects have been gained, it is 
not destroyed with reference to others, being common to the others,’ 

He says this :—' On account of the absence of form, &e, The meaning is. that the 
universe has diference indicated by the causes mentioned, But there is no distinction 
in the root, the Pradhana.—52 | 

Sütra 53 


तारकं सवेविषयं सर्वथाविषयमक्रमं चेति विवेकजज्ञानम्‌ ॥५३॥ 


तारकम्‌ Tárakam, the intuitional, सर्वविषयम्‌ Sarva-visayam, having everything 
(uà) for its Sphere of operation (fava), स्वैथा-विषयम्‌ Sarvathá-visayam, (ser) having 
all conditions (fata) For its sphere of operation. waag Akramam, having no 
succession, च Cha, and, इति Iti, this. Lu € ty 
53. And itis the intuitional; has everything for its 
sphere-of-operation; has all-condition for its sphere-of- 
operation; has no succession. This is the entire discri- 
minitive knowledge.—-]59 
तारकं सवविषयं सर्वेधाविषयमक्रमं चेति विवेकजज्ञानम्‌। तारकमिति स्वप्रतिभा- 
त्थमनापदेशिकमित्यर्थः | सवविषयत्वान्नास्य | किचिदविषयीभूतमित्यर्थः | सर्वथा- 
विषयमतीतानागतप्रत्युत्पन्न' सव पर्यायेः सवथा ज्ञानातीत्यर्थः | अक्रममित्येकक्षशापारूढं 
सवं सर्वथा शृहातीत्यथः | एतद्विवेकज ज्ञानं परिपूर्णमस्यैवांशो यागप्रदीपो sumat 
भूमिमुपादाय यावदस्य परिसमात्तिरिति ॥ ५३॥ 
. ५४४४०. | 
It is intuitional :-—This means that the knowledge comes by 
one's own prescience and not by teachin । 
J Has everything for its sphere of operation :— This means that there . 
is nothing yet known, which might not be made its object. | 
Has all conditions for its sphere :-— The all, as it was or will be, or 
is with all minor modes of expression. It means that he knows all the 
conditions of these objects. - 


e 
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Has no succession :—It means that he takes in thej all’ as correlat- 
ed to but one moment 


This is the entire discriminative knowledge:—-The light of Yoga 


is part of this only, beginning. with the Madhumati up to the end of this 
knowledge.—l59. 
| | VACHASPATI'S GLOSS, - 

Having thus described one branch of diseriminative knowledge, the author now des- 
eribes diseriminative knowledge :—'It is intuitive ; has everything as the sphere of its 
operation; has all conditions as its sphere ; has no succession ; this is the entire discrimi- 
native knowledge | | 

' Diseriminative knowledge:’ This is the statement of the thing defined. The rest 
is the description. Intuition is called Táraka, because it becomes the cause of crossing ' 
the ocean of the universe. Ho distinguishes this from the knowledge by prescience 
already described :—' Has all conditions for the sphere of its operation,’ 

‘Modes of expression : means minor modes of differentiation. For this reason the 
knowledge of discrimination is complete. There is nothing anywhere which may not at 
any time or in any way be its objeet. This is the meaning, There may, be other know- 
ledge obtained by cognitive trance, but that also is a part of this, and where therefore 
can there be any knowledge beyond this? Itis for this reason complete. The Commen- 
tator says this :—' The light of Yoga, i.e., the Cognitive Yoga, is a part thereof.' | 

Now he says what is the beginning and what is the enc :—‘ Beginning with the Madhu- 
mati, &e.' The truth-bearing cognition is the Madhu, honey, because it causes, such 
sweet bliss. The meaning is, ‘having obtained the purity of cognition as described.’ 
The Madhumati is that state which is possessed of that and gives sweet bliss. The mind 
having reached that state, manifests up to the end of that state, passing through seven- 
fold stages of intellectual progress. Ibis for this reason that discriminative knowledge 
becomes intuitional, inasmuch as its branch, the light of Yoga, is intuitional.—58. 


Sütra 54. 


सत्त्वपुरुषयोः शुद्धिसाम्ये AITA ॥ ५४ N 


सत्त्व-पुरुषया; Sattvapurusayoh, of the objective essence and the conscious- 
ness. we Suddhi, of the purity. साम्ये Sámye, on their becoming equal. 
कैवल्यम्‌ Kaivalyam, absolute independence. 


54. When the purity of the Objective-Essence and : 


that of the Purusa become equal, it is absolute indepen- _ 
dence.— .00 


प्राप्तविम्रेक जज्ञानस्याप्राप्विवेकज्ञज्ञानस्य वा | सरतरपुरुषयाः शुद्धिसाम्ये केवल्य- 
मिति | यदा निधू तरजश्तमामळं बुद्धिसत्वं पुरुषस्यान्यताप्रतोतिमाचाधिकारं QU श- 
बीजं भवति तदा पुरुषस्य शुद्धिसारूप्यमिवापन्न भवति तदा पुरुषस्पापचरितभागाभावः 
१)द्विस्सस्यामवस्थायां केवल्य भवति | ईश्वरस्यानीश्वरस्य वा विवेकजज्ञानभागिन इतरस्य 
qri नहि दग्धक्लेशबीजस्य ज्ञाने पुनरपेक्षा काचिदस्ति सत््वशुद्धिद्वारेणेतत्समाधि- | 


siu ज्ञानं चापक्रान्तं परमार्थतस्तु ज्ञानादद्शने Made तस्मिन्नितरृत्ते न सन्त्युत्तरे 
34 | 
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छु शाः कु शाभावात्कमैविषाकाभावाचरिताधिकाराइचैतस्यामवस्थायां गुणा न पुरुषस्य 
TRAI पुनरुपतिष्ठन्ते तत्पुरुषस्य केवल्य' तदा पुरुषः स्वरूपमात्रज्यातिरमलः केवली. 
भवति ॥ ५७ N 
इति श्रीपातञ्जलभाष्ये सांख्यप्रवचने विभूतिपादस्तृतीयः समाप्तः ॥ ३॥ 
VYASA 


\ 


In the case of him who has obtained discriminative knowledge as 
well as in the case of him who has not obtained discriminative knowledge, 
it is absolute independence (kaivalya), when the purity of the Objective 
Essence and the Purusa become equal. When the essence of the Will-to- 
be with the dirt of the Rajas and the Tamas removed, has the notion of 
the distinctness of the Purusa as its sole remaining object, and all the 
seeds of affliction have been burnt up, then does it, as it were, assume a... 
state of purity similar to that of the Purusa. In that state the purity of 
the Purusa consists in the absence of that enjoyment which is attributed 
to him, as it were, figuratively. In that state comes absolute indepen- 
dence (kaivalya), whether it be to the master or to the ordinary man, 
to him who is possessed of discriminative knowledge or to him who is. 
not, | | | | Pi -r > ९ 

He in whom the seed of affliction is burnt up, has no longer any 
need of knowledge anywhere. It is asthe means of purifying the subs- 
tance of the Will-to-be that knowledge and the powers born of trance have : 
been touched upon. In reality ignorance is removed by knowledge. On 
its cessation there are no longer any afflictions. When there are no afflic- 
tions, there is no fruition of actions. The Gunas in that state have ful- 
filled their object. They, therefore, nolonger present themselves to be 
seen by the Purusa. Then the Purusa shining in his own pure light, 
becomes absolutely independent (kevala)—]60. 

VACHASPATI'S GLOSS. | 

Having now described the means of absolute independence, the Samyamas together 
with the attainments, the author now introduces this aphorism in order to show that the 
knowledge of the distinction between the Objective Essence and the Purusa is the direct 
means of absolute independence :— In the case of him who kas obtained, &e The mean- 
ing is that the knowledge born of discrimination docs, all the same, become the means of 
absolute independence, whether or not there is the knowledge born of discrimination, 
‘It is absolute independence (kaivalya) when the purity of the Objective Essence and that 
of the Purusa become equal’ 

The master’ is he who has by the performance of Samyama obtained the power of 
knowledge and action, The ordinary manis he who has not obtained these powers. T 
him who is possessed of discriminative knowledge by the performance of Samyama des- | 
cribed just before, or, to another who has obtained knowledge otherwise, in either case, 
the attainments are never under requisition for the purpose. ‘He in whom the seeds of 
affliction, &c.’ 
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Well, but if they are nnnecessary for absolute freedom their teaching is useless.. 
For this reason the Commentator says:—' As a means of the attainment of the purity of — 
the Objective Essence, &c. | 

The attainments are not absolutely unnecessary in attaining absolute independence. 
They are not its direct means. The knowledge born of discrimination and that which is 
obtained by the successive performance of Samyama is only an indirect cause. The 
principal cause is the knowledge of distinction. This is the meaning. Ignorance is 
removed by knowledge. Knowledge means the Highest Intellection.-—54. 


In this chapter the direct means of Yoga have been described. Also the evolutionary 
changes have been dilated upon. Also the conjunction with the elements by Samyama. 
Also the knowledge born of discrimination. This is the third chapter of VACHASPATI'S 
GLOSS on Vyása's Commentary of the aphorisms of Yoga. The third Chapter, the Chapter 
on Attainments, is finished. | 


THE FOURTH CHAPTER 
ON ABSOLUTE INDEPENDENCE (KAIVALYA) 


Satra t 


जन्मोषधिमन्त्रतपःसमाधिजाः सिद्धयं: ॥ १ ॥ 


अन्न Janma, birth. ओषधि Ausadhi, drugs. ara Mantra, incantations. तप: 
Tapab, purificatory rites, समाधि Samadhi, trance. जा; Jab, born, fa: Siddha- 
yah, attainments E 


l. The attainments are by birth, drugs, incantations 
purificatory action (tapas) or trance.—|6]. 


जन्माषधिमन्त्तपःसमाधिजाः सिद्धयः । देहान्तरिता जन्मसिद्धिः Grm 
7^ A e 
सुरभवनेषु रखायनेनेत्येवमादिः | मन्त्रराकाशगमनमणिमादिसिद्धिः । तपसा सडुल्प- 
सिद्धिः | कामरूपी यत्र तत्र कामग दृत्येवमादिसमाधिज्ञाः सिद्धया व्याख्याताः ॥ १ ॥ 


VYASA 


Attainments by birth exist in the body 

By drugs, in the houses of the Asuras, by elixir and such like: 

By incantations, motion in space and the powers of attenuation — 
(animá), &c. | | 

By purificatory action (tapas) the achievement of wishes. He takes 
such forms and goes to such places as he may like, and does other similar | 
things | : 
The attainments born of trance have been described.—-6]. _ 


o VACHASPATI'S GLOSS. 


Now trance, its means and its attainments, have been described chiefly in the first, 
second and third chapters. Other subjects which it became necessiry to take up by 
context, or by way of introduction, have also been discussed Here is to be discussed 
Absolute Freedom (Kaivalya), which is the ultimate of all these practices, &e. And this 
is impossible to explain without explaining the nature of the mind inclining towards 
the state of absolute independence, as also the other world and the self which being 
something beside knowledge alone (४१७), is related to the other world, and which 
enjoys through the instrumentality of the mind, pleasurable sound, &e. All this has to 
be described in this chapter, besides what might become necessary by context or by 
way of introduction. 

First of all, he describes the five-fold attainment, with the object of ascertaining 
which of the minds possessed of attainments is passing towards the state of absolute 
independence. 

‘The attainments are by birth, incantations, purificatory action or trance.’ He 
explains :—Exists in the body:—Some one has the power of attenuation in the body, 
just as he is born because actions done by him as man, which are calculated to cause 
the enjoyments of Heaven, have developed them into fruition in some heavenly region. 
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Ale describes the attainments due to drugs:—‘In the houses of the Asuras,’ Man 
p asses to the places of the Asuras for some reəson. He is met there by lovely Asura 
damsels, and given an offering of elixir. Using that he comes to possess the attainments 
of freedom from decay and death, and ather attaiments. Or, the same may take place 
even here by the use of elixir, as in the case of the thinker Mándavya, who resided in 
the Vindhya Mountains and who used the elixir. 
He next describes the attainments due to incantations :—' By mantras.’ 
He next describes the attainments of purificatory actions :—- By purificatory action.’ 
He next describes the attainment of wishes :—Assuming such forms as desired. 
Whatever does he desire, be it the attainment of Animá or any other, that he attains at | 
once, Whatever he desires to hear or to think anywhere, that he hears or thinks there. 
By the word, &e., seeing, &c., have been included.—l. 


Sitra 2. 


जात्यन्तरपरिणामः प्रकृत्यापूरात्‌ ॥ २ ॥ 


जात्यन्तर Játyantara, to another life-state. Rema: Paripüámab, change, प्रकृति 
Prakriti, of the creative causes. mgoa Ápürát, by the filling up 


2. Change to another life-state by the filling up of 
the creative causes (Prakrityapura).—l62 
ae कायेन्दियाणामन्यज्ञातिपरिणतानाम्‌ | जात्यन्तरपरिणामः प्रकृत्यापूरात्‌ | पूर्व- 
परिणामापाये उत्तरपरिणमेपजनस्तेषामपूवावयवाजुप्रवेशावति कार्येन्द्रियप्रकृतयश्च 
स्वं स्वं विकारमनुगृह्वान्स्यापूरेण ध्मोदिनिमित्तमपेक्षमाणा इति ॥ २ ॥ 


VYASA 

Here ‘change to another life-state by the filling up of the creative 
causes,’ takes place of the life-state into which the body and the powers 
have already changed and exist. On the former change going out 
comes the close appearance of their next change by the sequential showing 
forth of organ and parts which did not exist before; and the creative 
causes of the body and the powers favour each their own modifications 
by filling up, which again has the necessity of virtue, &c., as the incidental 


ause (of removing the impediment).—l62 
VACHASPATI'S GLOSS. 


The attainments due to the trance have, been described in the previous chapter. 
It is now desirable to say that the ehange into another life-state brought about by the 
four classes of attainments due to the use of herbs, &e., is also of the same body and the 
powers thereof. This, however, does not come about by mere material causes. The 
material itself, so far as it goes, does not prove to be competent to intensify or weaken 
the state of the divine and the not-diviue, in him. It is plain that a cause having no 
elements of difference in itself cannot operate to produce different effects. In order to 
guard against the possibility of the change being taken as due to accident alone, he 
completes and reads the aphorism :— Change to another life-state by the filling up of 


७. 


the creative causes 
Here it is only the change of the body and the powers as they are in one state, 


that takes place into those suitable to another state The change takes place of the body 
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_ and the powers as they appear in man, into the life-state of the animals and gods by the 
filling up of the creative causes 

The creative causes of the body are the clements of Prithvi, &e. The creative cause 
of the ‘powers ' is the principle of egoism E 

- ‘Filling up’ means the sequential showing forth, entrance therein, of these causes 
By this comes about the change. . 

Says this: —' By the former change going out, &c. 

Well, but if the change is favoured by the ‘filling up’ why does it not take place 
always? For this reason he says :—'Has the necessity of virtue, &o. 

By this have been described the changes of the state of the body into childhood, 
boyhood, youth, old age; the change of the seed of the Nyagrodha into the tree ; the 
change of the small piece of fire thrown into a heap of straw, into a large fire throwing 
out flames by thousand and embracing the sky itself.—2. | 


Sütra 3 | | ' 


निमित्तमप्रयोजक प्रक्ृतीना वरणभेदस्तु ततः क्षेत्रिकवत्‌ ॥ ३॥ 


निमित्तम्‌ Nimittam, incidental causes. प्रयोजकम्‌ Aprayojakam, are those which 
do not move into action, प्रकृतीनाम्‌ Prakritinám, the creative causes. वरण Varana, 
of the obstacle, भ: Bhedah, piercing through. g Tu, but. «a: Tatah, from 
that, fees Ksetrikavat, like a husbandman, . | | E 

.3. The creative-causes are not-moved-into-action | 
by any incidental-cause; but that pierces-the-obstacle from 
it like the husbandman.—]63 


निमित्तमप्रयोजकं प्रकृतीनां वरणभेदस्तु ततः क्षेत्रिकवत्‌ । नहि धमीदिनिमित्तं 
तत्रयाजकं भवति प्रकृतीनाम्‌ । न कायण ata प्रबत्यत इति। कथं तहि | aa- 
भेदस्तु ततः क्षेत्रिकवत्‌ | यथा क्षेत्रिकः केदारादपां पूरणात्केदारान्तरं पिछ्लावयिषुः समं 
निम्नं Free चा नापः पाणिनापकषत्यावरण त्वासां भिनत्ति तस्मिन्भिन्नं स्वयमेवापः 
केदारान्तरमाप्लावयन्ति तथा धमः प्रकतीनामावरणमधम भिनत्ति तस्मिन्भिन्न स्वयमेव 
प्रतयः स्व॒ स्व विकारमाएावयन्ति। यथा वा स पव क्षेत्रिकस्तास्सन्न व केदारे न 
प्रभचत्योद्कान्मामान्वा रसान्धान्यमूळान्यनुप्रवेशयितुम्‌ | कि तहि मुद्गवेचुकदयामा- 
कादस्तताऽपकषति | MISS, तेषु स्वयमेव रसा घान्यमूळान्यनुप्रविशन्ति | तथा wat 
नित्रृत्तिमात्रे कारणमधमेस्य शुद्ध्यशुद्धयोरत्यन्तचिरोधात्‌ | नतु प्रङृतिप्रत्ृत्तौ धर्मों 
हेतुभेवतीति । अत्र नन्दीश्वरादय उदाहायीः | विपययेणाप्यथमो धमं बाधते | ततश्चा- 
शुद्धिपरिणाम इति। तत्रापि नहुषाजगरादय उदाहायोः | यदा तु यागी बइन्कायान्निमिमीते 
तदा किमेकमनस्कास्तै भवन्त्यथानेकमनस्का इतिं ॥ ३॥ | 
E |. VYASA 
The incidental causes in the shape of virtue, &c., do not move the 
creative causes into action; because the cause is not moved into action 
by the effect. How then? ‘That pierces the obstacle like the husband- 


man.’ 
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As, the husbandman desirous of carrying water from an already 
well-filled bed to another, does not draw the water with his own hands 
to places which are on the same or a lower level; but simply removes 
the obstacles, and thereupon the water flows down of itself to the other 
bed, so it pierces through vice which is the obstacle to virtue, and that 
being pierced through, the creative causes pass through their respective 
changes. | | | ZEN | 
Or, similarly, the same husbandman does not possess the power of 
transferring the earthy and watery juices to the roots of rice in the same 
bed. What then? He weeds the ‘ring,’ the 'Gavendhuka' and the 

'Syámaka' out of the common bed, and when they have been weeded 
out, the juices themselves enter the roots of rice. 

Similarly virtue only becomes the cause of the removal of the vice, 
because purity and impurity are diametrically opposed to each other. 
It is not that virtue becomes the cause of the creative causes moving 
into action. On this point Nandisvara, &c., are illustrations. On the 
other side, too, vice counteraets virtue and thence comes the change to 
impurity. Here too Nahusa, the Ajagara, &c., should be taken as 
illustrations.—]63. | | | 

| VACHASPATIS GLOSS. | 

It has been said, ‘By the filling up of the creative causes.’ Here the doubt arises. 
Is this filling up of the creative causes natural, or due to some incidental cause such as 
virtue and vice? Whatis proved? Well, because the creative. causes, notwithstanding 
existence, fill up only sometimes, and because it is said that virtue and vice are the © 
incidental causes; it is, therefore, proved that virtue, &e., arc the incidental causes of the 
creative causes moving into action. For this reason he says :—‘ The creative causes are 
not moved into action by any incidental cause; that pierces the obstacle like the 
husbandman. ' | | 

It is true that virtue, &c., are the incidental causes, but they do not set the creative 
causes into action ; because virtue and vice are themselves the effects of creative causes, 
And the effect does not move the cause into action, because the birth of the effect 
depending upon the cause, it is subject to the action of the cause. What is self-dependent 
can only set an action in something which is dependent on it. The jar which is desired 
to be made or which has already been made, cannot certainly use the clay, the wheel 
and water for that purpose without the potter. Nor is it similarly the object of the 
Purusa that sets the creative causes into action. It is only isvara who does this with 
that object in view. The object of the Purusa is said to be the power which scts in 
action, by virtue of its being the aim thereof. Further, if it were so, the tending of the 
aim of the Purusa towards fulfilment would very properly become the cause of the 
stopping of the operations of the phenomenal world.—3. 

But it is not by this much that virtue, &c., cease to be the means of change altogether. 
Because they. become the means of cflecting changes even by removing the obstacles 
only, like the husbandman. As to isvara, His action too should be understood to be 
of the nature of the removal of obstacles, so that virtue may be practised, This ig 
what has been commented upon by the Commentary already explained, | 
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Sfitra 4 


नमाणाचत्तान्यास्मतामात्रात्‌ ॥ ४ d 


निर्माण Nirmánga, of creation, created. चित्नि Chittáni, minds. अस्मिता Asmitá, 
from egoism. waa Mátrát, alone. - | 


4. Created minds proceed from egoism alone.—]64 


निमौणचित्तान्यस्मितामात्रात्‌। अस्मितामात्रं चित्तं कारणमुपादाय निर्माणचित्तानि 
करोति ततः सचित्तानि भवन्तीति ॥ ४ ॥ 
VYASA 
When however the Yogi makes many bodies, then, are these bodies 
possessed of many minds or all of one mind only? ‘ Created minds pro- 
ceed from egoism alone?’ Taking as cause the mind which is egoism 
alone, he makes the created minds. Thence do the bodies become pos- 
sessed of 7राणवै5.--- 64. | 
| | VACHASPATI’S GLOSS. 

Now he considers the unity or manifoldness of the minds in the many bodies made by 
perfected powers, after the attainments have been achieved by the filling in of the crea- 
tive causes (Prakritis) : —' When however.’ i 

Here if the bodies possessed more than one mind, the desire of each such mind would 


be different from those of the others; and there would not thus be obedience to the 
desired of one mind and no mutuality in relationship, just as in the case of two individual 


selves (Purusas). It, therefore, comes to this that it is only one mind which pervades _ 


more created bodies than one, just as the light of a lamp is diffused on all sides and illu- 
minates more bodies than one, Says he thereupon :—' Created minds proceed from egoism 
alone,’ | 

All living bodies, as long as they live, are found to be possessed of one ordinary mind 
each. Take, for example, the bodies of Chaitra aud Maitra, ete. So are the created 
bodies (the Nirmánakáyas). Thus is it proved that each of these bodies has a mind of its 
own. 4 | 

Says with this in mind :— Taking as cause the mind which is egoism alone. '—4. 


oütra 5 


TIAA WISH [चत्तमकमनकषास्‌ ॥ 2 dd 


maie, Pravyitti, of activity. भेदे Dhede, there being diference. प्रयोजकम्‌ 
Prayojakam, the director, Raq Chittam, the mind. सम्‌ Ekam, one, अनेकेषाम्‌ 
Anekesám, of the many. . | | 
5. 'There being difference of activity, one mind 

the director of-the-many.—]65 | | 
. ` प्रवृत्तिभेदे प्रयाजकं चित्तमेकमनेकेषाम्‌। बाहनां चित्तानां कथमेकवित्ताभिप्राय- 


पुरःसरा प्रवृत्तिरिति सर्वेचित्तानां प्रयोजकं चित्तमेकं निमिमीते ततः अरत्रृत्तिभेद्‌ः ॥ ५ ॥ 
VYASA 


How may it be that many minds may follow in their activities, the 
desires of one mind? With this object he makes one mizd as the director 
of all the minds ; and thence proceeds the difference of activities.—l65. 


i 
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VACHASPATI’S GLOSS. 


The aphorism is a reply to what has been said, that in the case of there being more 


minds than one, there would not be chedicnce to ono mind, nor mutuality of relationship :— 
‘There being ditfercnec of activity, one mind the director of the others.’ This might be 
a defect if the Yogi didnot make one mind to be the director of morc minds than one 
acting in more bodies than one. When that is made, no defect remains 

It should not be said that there is no use in more minds than one that is one for each 
body, when one such mind is posited; nor should it be said that there is no use in making 
a directing mind, because one's own mind ean serve that purpose. The reason is that 
that which has been proved to exist by right reasoning, need no more be subjected to the 
test of being placed in consonant and dissonant positions. 

On this says the Purana:—‘The one Lord becomes, many by his power of Lordship 
For this reason and because having become many he again becomes one, these are certain- 
ly born by the differences of the mind, one-fold, two-fold, three-fold and manifold. The 


Yogisvara makes his bodies in this way and unmakes them. By some he enjoys objects of | 


enjoyment and by other performs hard penances. He again draws in the bodies as the Sun 


draws in his ray.’ It is with this object that he says:—-‘How is it that all these minds | 


act according, &e. '—5. 


Sütra 6. . | ^ 


तत्र ध्यानजमनाशयम्‌ ॥ ६ d 


aa Tatra, of these, masą DhyAnajam, the meditation born, asaq Aná- 
gayam, is free from the vehicles, 


6. Of these the meditation-born is free-from-the- 
vehicles.——]66. | | 
तत्र ध्यानजमनाशयम्‌ । पञ्चविधं निर्माणचित्त जन्मोषधिमन्त्रतपःसमाधिज्ञाः 
सिद्धय इति । तत्र यदेव च्यानजं चित्तं तदेवानाशयं तस्येच नास्त्याशये रागादिप्रवृत्तिः 
ततः पुण्यपापाभिसम्बन्धः क्षीणक्कु शत्वाद्योगिन इति ॥ ६ ॥ 
VYASA 


LI 


The created mind is five-fold, as said:—' The attainments are by 


birth, drugs, incantations, purificatory action or trance.’ Of these the one 
that is born of meditation is alone free from the.vehicles. It does not. 


possess the vehicles, which cause the manifestation cf desire, &c. Thence 


is there no coming into relationship with virtue and. vice, inasmuch as 
he afflictions of a Yogi have ceased to exist.—-l60 


VACHASPATI'S GLOSS. 


Now he determines the mind, which tends to emancipation, out of the five descrip- 


tions of the minds of the perfected ones (siddhás), which have been described :—‘ The 


meditation-born is free from the vehicles. The vehicles are those that take possession’ 


of the mind zs the impressions of the actions ait the impressions of the afflictions. The 
mind free from the vehicles is that in which these do not exist. The meaning is that it 
becomes inclined towards emancipation. Inasmuch as there-does not exist in this con- 
dition the manifestation of desires, &c., there is no coming into relationship with virtue 
and vice. But then why do not desires, &c., come into manifestation? For this reason 
he says :—‘ Because the afflictions of a Yogi lave ceased to exist. ’—6. 

35 | | 
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Süta 7. 


FMVSS योगिनस्रिविधमितरेषास्‌ ॥ ७ N 
कर्म Karma, Karma, action. «m Asukla, neither white. ग्रकृष्णम्‌ Akrisnam, nor 
black, wm: Yoginah, of a Yogi, लिविचम्‌ Trividham, threefold, इतरेषाम्‌ Itaresám, of the 
others 
7. A Yogis karma is neither-white nor-black; of- 


the-others it is three-fold.—-]67 


इतरेषां तु विद्यते कमौशये। यतः । कमोशुझाकृष्णं यागिनस्त्रिविधमितरेषाम्‌ | 
यतुष्पात्खल्वियं कमेजातः | कृष्णा BHAA शुक्लाइशुक्लाकृष्ण चेति। तत्र कृष्णा 
दुरात्मनाम्‌ । शुक्लकूष्णा बहिः साधनसाध्या तत्र परपीडानुग्रहद्वारेणेव कमौशयप्रचयः | 
STET तपः स्वाध्यायभ्यानवताम्‌ | सा हि केवले मनस्यायत्तत्वाद्‌ बहिः साधनानधीना न 
परान्पीडयित्वा भवति | अशक्लाकृष्ण संन्यासिनां siu शानां चरमदेहानामिति | 
anag यागिन एवं फळसंन्यासादरष्णं चाजुपादानात्‌ | इतरेषां तु भूतानां पूर्वमेव 
त्रिविधामति ॥ ७ N 

VYASA. | 

The vehicle of actions exists in the case of others. Hence, ‘A Yo- 
gis karma is neither white nor black ; of the others it is three-fold. ' 

This class of actions has four locations: the black, the black-white 
the white, nor white nor black. Of these, the black is of the wicked. 
The black-white is brought about by external means, as in this the ve- 
hicle of actions grows by means of causing pain to, or acting kindly to- 
wards others. 

The white is of those who resort to the means of improvement of 
study and meditation. This is dependent upon the mind alone. It does 
not depend upon external means and is not, therefore, brought about by | 
- imjuring others. 

The one which is neither white nor black exists in the case of those 
who have renounced everything (the Sanny4sis), whose afflictions have 
been destroyed, and whose present body is the last one, they wiil have. 
It is not white in the case of a Yogt, because he gives up the fruit of 
action; andit is not black, because he does not perform actions. Of 
the other creatures, if is of the three former descriptions only.—I67. 

व VACHASPATI'S GLOSS. द 
¢ Says that the others are possessed of the vehicles, with the object of showing the 
differences of the other minds from the, meditation-born, which is not possessed of the 
vehicles : —' In the case of others, &९ : 


In the same connection he introduces the aphorism as describing the cause thero- 
of ;—' A Yogi's karma is neither black nor white; of the others it is three-fold.' 
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‘Has four locations ’—Location means place (of manifestation). Tt has four loca- 

tions because it manifests in four such places. | 

_ ‘Brought about by external means’—In all such cases injury is sure to be caused 
to others. It is notthat even in action done for the preparation of barley, &c., for food, 
&e., there exists no injury. It is possible that ants, &c., might be killed at the time of 
pounding them, and finally the arrangement is that trunk, &c., are produced by the de- 
struetion of seeds as such. 

‘ Acting kindly’ means the favouring of Bráhmanas, &c., by giving them presents, &c. 

The white is of those who are not Sannyásis, but who perform purificatory action, 
study and meditation. He shows how it is white :— This is dependent upon the mind 
alone, &c.’ ; 

That which is neither white nor black, is the karma ofthe Sannyásis (those who 
have renounced everything. He shows who are the Sannyásis:—' Whose afflictions have 
been destroyed, &c.’ 

Those who have renounced actions (the karma-sannyásis) are not anywhere found 
performing actions which depend upon external means, They have not got the black vehicle 
of actions, because they do not perform such actions. Nor do they possess the white 
vehicle of actions, because they dedicate to Iivara the fruits of the vehicle of action 
brought about by the practice of Yoga. That whose fruit is not bad, is called white. | 
That which has no fruit itself, how can it have any bad fruit ? 

Having thus described the four-fold division of karma, now he specifies which refers 
to which :—‘ Of these it is not white, &e.'— 7. 


Stra 8, 


ततस्तह्विपाकानुगुणानासेवाभिव्यक्तिवासनानाम्‌ ॥ ८ ॥ 


ततः Tatah, thence, az Tad, their (of residual potencies). विपाक Vipáka, 
fruition, अनुगुण Anuguna, following. विपाकानुगुणानाम्‌ . Vipákánugupánám, of those that 
are competent to bring about their fruition, wa Eva, only. अभिव्यक्ति: Abhivyaktib, 
the manifestation, proceeding. वासनानाम्‌ Vásanánám, of the residual potencies, 

8. Thence proceed the residual-potencies compe- 
: tent-to-bring-about their fruition alone.—]68. | 
ततस्तद्विपाकाचुगुणानाप्नेवाभिव्यक्तिवीसनानाम्‌ | तत इति जिविधात्कमेणत्तद्विपा- 
` कानुगुणानामेवेति । यज्ञातीयस्य कमेणा या विपाकत्तस्यानुगुणा या वासनाः 
कमविपाकपनुदोरते तासामेतराभि्यक्तिः | नहि दैवं कमे विपच्यमानं नारकतियंङमनु- | 
ष्यचासनाभिश्यक्तिनिमित्तं संभवति | किंतु देवानुणुणा एवास्य वासना व्यज्यन्ते | 
नारकतियंङ मनुष्येषु चैव ames ॥ ८ ॥ | 

VYASA. 

‘ Thence’ means from the three-fold karma. 

‘ Competent to bring about the fruition thereof.’ Whatever is the 
fruition of whichever class of karma,. such residual potencies only as are 
competent to bring about the fruition of those actions, are manifested. 
When the karma relating to the state of the gods is fructifying, the resi- 
dua which are adequate to the state of the hell-born, the animals and men 
cannot manifest. On the contrary, it is only the impressions which are 
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adequate to the state of the gods that are manifested. The operation of . 
the rule is the same in the case of the hell-born, the human and the ani- 
mal tendencies.— ) 68, 


VACHASPATI'S GLOSS, 

Having ascertained the vehicle of actions, now he describes the developments of 
the vehicle of afflictions :— Thence manifested the residual potencies competent to bring 
about their fruition.’ He describes the impressions which are competent to bring 
about the life-state, life-experience and life-period, whether hellish or divine, which are 
the results of the fruition of good and bad karma :—'The residual potencies competent 
to bring about the fruition thereof.’ The residua which are born of divine experience 
are competent to bring about the fruition of divine karma, It is not possible that in the 
case of the manifestation of the residua of human experiences, the enjoyment of the 
fruitage of divine actions should take place. For this reason the impressions whose 


manifestation is brought about by karma are of the same class as the fruition thereof. 
This is the meaning of the Commentary.— 8 


N Sütra 9 | 
जातिदेशकालव्यवहितानामप्यानन्तय स्मृतिसंस्कारयोरेक- 
रूपत्वात्‌ ॥ ६॥ | 


जाति 080, of life state. देश Desa, of locality, wa Kala, of time, magama ` 
Vyavahitánám, these being distinct. अपि Api,even, . आनन्तर्यम्‌ Anantaryam, sequen- 
tial non-interruption, स्मृति Smriti, of memory. sem Samskarayoh, and of poten- 
tial residue, रकरूपत्वात्‌ Ekarüpatvát, because of their being the same in appearance. 
9. Memory and potential-residua being the same in. 
appearance, there is sequential non-interruption, even when | 
there is distinction of life-state, locality and time.—]69. 


जातिदेशकालव्यवहितानामप्यानन्तयं स्मृतिसंस्कारयारेकरूपत्वात्‌ | वृषद॑शविपाका- 
द्यः स्वव्यञ्जकाञ्जनाभिव्यक्तः | स यदि जातिशतेन वा दूरदेशतया चा कल्पशतेन वा 
व्यवहितः gaa स्वव्यः्जकाञ्जन एवादियाद्रागित्येवे पू्वोनुभूतवृषदंशविपाकामि- 
संस्कृता वासना उपादाय BARAT ।कस्मात्‌ | यती व्यवहितानामप्यासां सहृशां 
कमोभिव्यच्जक॑ निमित्तीभूतमित्यानन्तयमेव | कुतशच स्छतिसंस्कारयेरेकरूपत्वात्‌ | 
यथानुभवास्तथा संस्काराः | ते च कमेबासनारूपाः | यथा च वासनास्तथा स्मृतिरिति | 
जातिदेशकालव्यवहितेभ्यः संस्कारेभ्यः wf saga पुनः संस्कारा इत्येवमेते 
स्मृतिसस्काराः कर्माशयवृत्तिलाभवशादवद्यञ्यन्ते । अतश्च व्यवहितानामपि निमित्तने 
मित्तिकभावानुच्छेदादानन्तयेमेव सिद्धमिति । वासनाः संस्कारा आशाया इत्यथैः ॥ ९ ॥ 
VYASA ! 
The rise of fruition in the shape of a cat takes place by virtue of 
the powers competent to show them forth. Even if that rise is separated 
even by à hundred life-states, or by distance in space, or by a hundred 
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kalpas, it will rise whenever it does, by the operation of its own appro- 

priate cause. Thus will it appear again by taking up the residua which. 
are present in the mind on account of the experience of the feline state 

in some former life. Why? Because even if there be an interval be- 

tween them, the residua are manifested by the similar manifesting karma . 
becoming the operative cause thereof. Thus there is but sequential 
appearance. And for what otherreason? Because memory and residual 

potency are but onein appearance. As are the experiences, such are the 

residual potencies ; and they are of the nature of the residua of actions. 

And memory issimilar to the residua. Memory comes by the residual 

potencies separated therefrom by life-state and by time and space. From 

memory come again residual potencies. Thus it is that memory and 

residual potency are manifested by virtue of the vehicle of action coming 

into manifestation. Thus even though separated in time, &c., there-is 

sequential non-interruption, inasmuch as the relation of cause and effect 

does not break. | | » 


The Vásanas (aroma) are residual potencies, the vehicles.—]69. 


VACHASPATI'’S GLOSS. 


Let that be. But, when the state ofa cat is put on after the death of a man, 
it must be due to the manifestation of the residua of the human state of existence, in- 
asmuch as the one immediately follows the other. Itis not possible that the experience 
of the day immediately preceding be not remembered, but that the experiences of an- 
other day more distant therefrom be remembered. For this reason he says :— There 
is sequential non-interruption, even when there is separation in time, life-state and space, 
on account of the memory and residual potency being the same in appearance.’ There 
may be separation in life-state, &c., from the life of a cat. Still there is non-interruption 
on aceount of the fruit thereof, because the same memory is generated when the mani- 
festation is according toits own fruit and in consonance with karma which must fructify 
into tne feline state. ‘The rise of a state ’is the vehicle of action, because it is from 
this state that the fruition arises. Further it takes its rise in accordance with its own 
manifesting cause, 

‘Manifestation ' means tending towards the beginning of fruition. 

‘Thus will it rise again by taking up the residua which are, &ec. The meaning is 
that if it does manifest, it would manifest by taking up the residua ‘which manifest its 
own fruition, | ° 

Having established the absence of interruption through the operation of the cause, 
now he establishes the same through the operation of the offect :—' And for what other 
reason ?' | | 

‘One in appearance’ means similarity. He says the same:—‘As are the experi- 
ences, &oe.' | | 

The question is that if the experiences are of the same appearance as the residual 
potencies, then inasmuch as the experiences are seen disappearing very soon, the 
potencies also must be taken as disappearing very soon. That being the case, how is it 
possible that the potencies, being subject to speedy dispersion, should be competent to- : 
bring about experiences, after a great lapse'of time? 
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For this rcason he says :—' And they are of the nature of tho residua of actions.’ 
As the new residuum brought about by momentary action is permanent, so also is the 
potency generated by momentary experience. There must always be some difference in 
similarity. lfit were otherwise and there were no difference, there would be no simi- 
larity, The rest is easy.—9. | 


Sütra ro, 


| At ALA €> 
तासामनादत्व चाराषा नित्यत्वात्‌ ॥ १० I 
तासाम्‌ Tásám, for them. अनादित्वम्‌ Anáditvam, no beginning. च Cha, and. आशिष: 
Asigah, of the desire to live, नित्यत्वात Nityatvát, owing to the eternity. | 
l]0. And there is no-beginning for them, the desire- 
to-live being eternal.—]70. 
तासामनादित्वं चाशिषो नित्यत्वात्‌। तासां वासनानामाशिषा नित्यत्वादनादि- 
त्वम्‌ | येयमात्माशीमोनभूव भूयासमिति सर्वस्य हृश्यते सा न स्वाभाविकी । कस्मात्‌ | 
जातमात्रस्याननुभूतमरणधमेकस्य BT दुःखानुस्मृतिनिमित्तो सरणत्रासः कथं मवेत्‌ | 
न त्त स्वाभाविकं वस्तु निभित्तमुपादत्त। तस्सादनादिवासनानुविद्धमिद्‌ं चित्त निमित्तव- 


 शात्काद्चिदेव वासनाः प्रतिळभ्य पुरुषस्य भागायापावतेत इति | घटप्रासादप्रदीपकल्पं 


संकोचविकासि चित्तं शरीरपरिमाणाकारमातरमित्यपरे प्रतिपन्नाः | तथा चान्तराभावः 
संसारइच युक्त इति। वृत्तिरेवास्य विशुनदिचित्तस्य संकोचविकासिनीत्याचायेः। तञ्च _ 
धर्मादिनिमित्तापेक्षम्‌ | निमित्तं च द्विविधम्‌ । बाह्ममाध्यात्मिक च । शरीरादिसाधनापेक्षं 
STET स्तुतिदानाभिवाद्‌नादिचित्तमात्राधीनं श्रद्धाद्याभ्यात्मकम्‌ | तथा चाक्तम्‌ ये चैते Raa- | 
दया ध्यायिनां विहारस्ते बाह्यसाधननिरनुग्रहात्मानः प्रकृष्टं घरमेमभिनिर्वेतियन्ति तयेमौनसे 
बलीयः कथं ज्ञानवेराग्ये केनातिशय्येते दण्डकारण्यं च चित्तबलव्यतिरेकेण शारीरेण कमणा 
शून्यं कः कतु मुत्स हेत समुद्रमगस्त्यवद्वा पिवेत्‌ ॥ १० ॥ 
| VYASA. 


. . ` t (m . j . l . 
There is no beginning for them, the residua, inasmuch as the 


.. desire are ever present. The desire, ‘Would that I may not cease to 


be, ‘Would that I may live on, is found in everybody. This self- 


benediction is not. inherent. Why not? How could there be fear of 


death and desire to avoid pain, in any being who has only been born, 
if he has had no experience of liability to death, it being understcod that 
desire to avoid anything is only caused by remembrance suffered in 
consequence thereof; and that nothing which is inherentin anything 
stands in need of a cause. The mind, therefore, possessed as itis of 
residua from eternity, brings into activity by the operation of exciting 
causes, certain residua only, for the purpose of giving experience to the 
Purusa. | EE | | 

Some philosophers say that the mind has only a form which is com- 
mensurate with the body with which it may, for the time, be connected; 
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—— —————— oe पता 
it contracts or expands like light placed in a jar or a house as the case > 
might be. And thus they say that non-interruption and repeated are 
proper. The author holds that it is the manifestation alone of the 
self-existing mind that expands or contracts, and that it is this which 
has the necessity of the operation of the exciting causes of virtue, &c. 


These exciting causes are two-fold, external and internal. The 
external are those that stand in need of body, &c., as instrument, puch as 
praising, giving of charity, and the performance of obeisances. The 
internal are those that stand in need of the mind alone, such as faith &c. 
And so it has been: said t—' These acts of friendliness, &c., are thé sports 
of the thinkers; they do not from their very nature depend upon ex- 
ternal causes, and cause the expression of the highest virtue. 


Of these two means the mental ones are more: powerf How ? 
What can excel knowledge and desirelessness ? Who can without the 
power of the mind, render the Dandaka forest empty, or drink the ocean 
like Agastya, by the mere action of the mind alone ?--)70 
| VACHASPATYÍS GLOSS 


It may be sò. The residua laid by in a former and yet azainin a former life may 
manifest theméelves, if there be authority for the existence of'previous and further 
previous lives. But there is no authority for such a proposition. Merely the pleasure 
and pain felt by a creature just born cannot be accepted as authority, because that 
can 96 explained by taking it to be natural, like the budding and opening of a lotus flower 

For this reason he says:—‘And there is no beginning for them, the desire to live 
being cternal) 

The meaning of 'and' is that the residua are not only un-interrupted in their 
fruition, but they are eternal as well, because self-benediction, the desire to live is 
ever-present. Self-benediction does not fall short of eternity, on account of the residua 
being cternal. 

But inasmuch as this is established by taking them to be inherent, the eternity of 
self-benediction is not established. 

For this reason he says :—‘ The self-benediction, &e.' 

The unbeliever asks :—‘ Why ?’ The answer is :—‘ Of the creature who is just born, 
&c.’ For this very reason, how should it be that a child who has not experienced his 
liability to death in the present life, who does not know, that is to say, from the ex- 
perience of the present life that death also is a characteristic of his, should, as he may - 
be falling away from the mother's lap, begin to tremble and hold with his hands tightly 
the necklace hanging on her breast, marked with the suspicious discus, gc? And how | 
is it that such a child should experience the fear of death, which ean only be caused by 
the memory of the pain consequent upon aversion to death, whose existence is inferred 
by the trembling of the child | 

Well, has it not been said that this is inherent and natural? 

For this reason he says :—' Anything that is inherent, does not stand in need of an 
operating cause for its birth. This is the meaning. Such a trembling as becomes visible 
in the child must be due to fear, just like our own trembling of the same description. 
The fear of the child must be taken to have been caused by the memory of aversion and 
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pain, for the reason that itis fear just like our own, and the fear due to expected losses 
that might be coming, is not brought about by the mere memory of pain, Further, from 
whatever one is afraid, he infers to be the cause of some loss, and then expects that loss 
would even now £ause pain. For this reason pain is caused by the aversion brought about 
by the memory of pain. Remembering that he infers the cause of pain, which is of the 
same class which is being felt at the time. The child, however, has not in the present life 
experienced the pain of falling in any other place. Nor has that sort of pain been felt 
Thence the experience of a former life only remains as the explanation, by the canon of 
residues 


And this is thus applied. The memory of the child just born is due to the experience 
of former lives, because otherwise it would not be memory. It acts just like our own 
memory. Even the budding and opening of a lotus is not inherent, because what is 
inherent in anything, does not stand in need of any other cause for its manifestation. 
Even fire stands in need of other causes for the manifestation of its heat. In the same 
way, the cause of the opening of a lotus flower is the contact from outside of the rays 
of the rising sun: and the cause of the shutting up of the petals is the residual potency, 
which maintains the inactivity. Similarly the happiness of a baby which is inferred 
from smiles, etc., should also be considered a proof of a previous life. 

An ‘exciting cause’ is action just in point at the time of fruition. ‘Bringing into 
operation,’ means manifestation. 

As the context demands, he mentions the opposite theory of the mind having a 
measure, with the object of refuting it:—‘The mind contracts and expands like lightin a 
jar or a place, etc 


Seeing that action takes place only where the body is found to be, there is no 
authority for the existence of the mind at any place outside the body. The mind further 
is not atomic in size, because in that case it would mean the simultaneous non-production 
of the five sorts of sensation when the large cake is devoured. Further there is no. 
justification for adopting the theory that there is a succession in the case of these 
sensations, and that they are not being felt simultaneously. No such thing is seen. 
One atomic mind cannot be competent to come into relationship with the sensations 
located in more places than one. Hence the only theory that remaius is that, the mind 
is of the dimensions of the body it inhabits, like the light of lamp which is confined either 
toa jar ora palace. Contraction and expansion of the mind in the bodies of an ant and. 
an elephant manifest themselves therein. The opposite theorists thus say that the 
form, i. e., the dimensions of the mind are the same as those of the body 


The question arises that if it be so, how can it come into contact with the seed and 
the field? It does not certainly go out of the dead body without any support, to come 
into. contact with the germ and sperm cells in the bodies of the parents, being dependent | 
as it is for its actions upon others. The shadow ofa pillar and such other things does 
not move if the things themselves do not move. Nor do the pictures disappear, when 
the picture cloth comes in. This being so, there would not be evolution of souls through | 
births and deaths (Samsára). | 


For this reason he says :—' For this reason the absence of interruption and for that 
reason Samsára is proper. 

And further, if there were a measure for it like that of the body, then the leaving of 
the former body and the taking up of the other body would be secured for it, by taking - 
in the interval another body which would serve for it as a vehicle for the intermediate 
space, Itis of course along with this vehicle that it moves in the other body. Bo also- 
says the Purána:—' The. Yama drew out of the body with force the Purusa of the size of 
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the thumb.’ ` This then is the meaning of the absence of interval (Antara). And for this . 
reason cvolution by repeated birth is proper. | 


Not agreeing with this view, the author states his own theory :—‘It is the manifesta- | 
tion alone of theself-existing mind that contracts and expands.’ The Achárya (author) here | 
is the Svayambhu 


The doubt here is that if the mind cannot move into another body without some 
vehicle to support it on its way, how is it that it enters the intermediate vehicle itself ? 
If another body is posited for that purpose also, then there would be no stopping any- 
where. Nor is it possible that the mind should go out of the body along with the inter- 
mediary vehicle, because itis understood to take up the intermediary vehicle after it 
has left the previous body 


In that case let us posit a subtle body, existing permanently from the beginning of 
creation up to the Great Latency. It would then be that this subtle body would 
remain in the physical body, and itis along with this that the mind would enter the 
bodies appropriate to the different regions from the Satyaloka down to the Avichi. It 
would further be proper to speak of this body as boing drawn out, because that being 
permanent, the difficulty of providing for an interval would also disappear. 

But then there is no authority for such a proposition, that a subtle body of this 
description exists. It is certainly not visible to the senses. Nor can it be inferred as a 
necessity of evolution by passing from one body to another, because that cán be explained - 
even on the theory of the author. As to the verbal authority cited, the texts speak of the 
being drawn out of the Purusa, not of the mind, nor of a subtle body, but of the self, 
The self, however, the power of consciousness is non-transferable from one place to another, 
This drawing out, therefore, is to be described as being spoken of in a metaphorical sense. 
And thus the drawing out of the mind or of consciousness means wherever it may be, the 
absence of manifestation, It does not mean anything else. 

We allow what has been said in the Puranas, the Itihásas and the Smritis about the 
mind coming after death possess the body of a Preta (departed spirit) and also the 
release from that Preta body by the performance of the ceremonies of Sapiniikarana, 
ete. But we do not submit to that body being the intermediary vehicle. There is no 
authority in the Vedas for the existence of such an intermediary vehicle. What happens — 
is that the mind takes up the body of a Preta, and is therein taken away by the men of 
Yama ; not that this body serves as the intermediary vehicle. For this reason, the mind 
being of the nature of the principle of individuality, and that principle like Akasa in all 
the three worlds, the mental principle is all-pervading | 

If this be so, then its functioning also must be all pervading, and this would mean 
that the mind is omniscient. For this reason, has it been said, that the manifestation 
alone of this all-pervading principle is liable to contract or expand. | 

Let us grant that, but then how is it that the contraction and expausion of the 
manifestation of the mind take place only now and then. For this reason be says :— And 
the mind has need of virtue and vice.’ 

Divides the cause of the manifestation :—' And the cause is two-fold.’ 

By the, ‘&c.,’ in body, &c., the senses and wealth, &e., are meant. 

‘ Faith, &c.’:—Here too energy, memory, &c., are to be understood. 

Mentions the consensus of opinion of the Aeháryas, on the question of intermedia- 
tion : —' As has been said.’ 

Vihára means aetivity (Vyapira). e | ५ 

The ‘highest virtue ' means the white Karma. 

‘Of the two’ : —Out of the internal and external. 

Knowledge and desirelessness : ~The Dharna born of these is understood here, 


36 | 
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By what? This means by what Dharma brought about by external means. It is 
knowledge and desirelessness alone that overpower these, i.e. destroy their seed-power 
This is the meaning 


He mentions in this case the well-known illustration.—' The Dandaka forest empty.'—0, 
Stra rı. 


हेतुफलाश्रयालम्बनेः संग्हीतत्वादेषामभावे तदभावः ॥ ११ ॥ 
हेतु Hetu, cause, फल Phala, motive, आश्रय Ásraya, substratum. आलम्बन Alambana, 


object by all these four, संगृहीतत्वात्‌ Samgrihitatvát, being held together. «wm Egim 


of these. #2 Abháve, on the disappearance. ag Tad, of them. wa: Abhavab 
disappearance. 


ll. Being held together by Cause, Motive, Substra- 
tum and Object they disappear on-the-disappearance of- 
_these.—I7] 


हेतुफलाश्रयाम्बनैः संशहीतत्वादेषामभावे तदभावः। हेतुधर्मात्सखमधमौद्‌दुःखम्‌। 
सुखाद्रागा दुःखाद्‌ IAAT प्रयल्ञस्तेन मनसा वाचा कायेन वा परिस्पन्दमानः परम 
बुणुहात्युपहन्ति वा ततः पुनधमांधमी सुखदुःखे रागद्वेषाविति । प्रवृत्तमिद्‌ं षडक्षरं 
संसारचक्रमस्य च प्रतिक्षणमावर्तमानस्याविद्या नेत्री मूलं सर्वक शानामित्येष हेतुः | 
फलं तु यमाश्रित्य यस्य प्रत्युत्पन्नता धमोदैः । नह्यपूर्वोपजनः | मनस्तुः साथिकारमाश्रया 
वासनानाम्‌ | नह्यचसिताघिकारे मनसि निराश्रया वासनाः स्थातुमुत्सहन्ते। यद्भिमुखी 
भूतं वस्तु यां वासनां व्यनक्ति तस्यास्तदालम्बनम्‌ । एवं हेतुफलाश्रयालम्बनैरेतेः संग्र- 
हीताः सवौ वासनाः | एषामभावे तत्संश्रयाणामपि वासनानामभावः ॥ ११॥ 

| VYASA | 

_ The cause :—By virtue comes pleasure, by vice pain. From plea- 
sure comes attachment; from pain aversion. Thence comes effort. There- 
by, acting. by mind, body and speech, one either favours or injures others. 
_ Thence come again virtue and vice, pleasure and pain, attachment and 
aversion. Thus it is that revolves the six-spoked wheel of the world. 
And the driver of this wheel is Nescience, the root of the afflictions. This 
. is the Cause. 

Motive or Fruit is that with a view to which appropriate virtue, 
&e., is brought about. There is no non-sequential manifestation. 

The Substratum is the mind which has yet a duty to perform. It 
is there that the residua live. They no longer care to live ina mind 
which has already performed its duty ; their substratum is gone 

The Object (Alambana) of the residua is the substance which when | 
placed in contact calls them forth 

Thus are all the residua held together by Cause, Fruit, Substratum 
and Object. | 


| 
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When these exist not, the residua which depend upon them for 
existence, disappear too.—l7l. 
| VACHASPATI'S GLOSS. 
Now if these mental modifications and the residua are without beginning, how - 
ean they be destroyed? The power of consciousness which is etornal is not destroyed 
For this reason he says:—' Being hold together by Cause, Fruit, Substratum and Object 


they disappear in the absence of these 
It is observed that those that have no beginning are also destroyed. Take, for example, 


_ the case of futurity. Tho proposition, therefore, fails and is no proof. The power of con- | 


sciousness is not destroyed, because there is cause which might cause its destruction, 
not because it has no beginning. And the aphorism too mentions the causes of the des- 
truction of the residua although they are without a beginning. Kindness and injury too 
point to the causes of virtue and vice, &e. By this the use of spirituous liquors, &o., is 
also understood 

He mentions the reason thereof :—‘ The root of the afflictions, &e.' 

‘Is brought about’ mcaus that it is present. T6 does not mean that the substance | 
virtue is produced | 

Mentions reason thereof : — There is no, &e 

‘With a view to which’ means the substance which is in front, contact with the 
beloved, &e. The meaning of the aphorism is that, in the absence of the pervader the 
pervaded is absent.—Iil 


Sütra r2 


अतातानागत स्वरूपता5स्त्यध्वभदाद्धमाणास ॥ १२ Ul 


अतीत Atita, the past. अनागतं Anágatam, the future, स्वरूपतः Svarüpatab, in reality. 
afer Asti, exist. अध्व Adhva, of the paths of being. *wm Bhedat, there being 
difference. wata Dharmápám, of tho characteristics. | 


I2. The past and the future exist in-reality, there. 
being difference of the paths of being of the character- 


. IStics.—I72 


^00 नास्त्यसतः सम्भवः । न चास्ति संता विनाश इति द्रव्यत्वेन सम्भवन्त्यः कथं निवर्ति- 
ष्यन्ते वासना इति अतीतानागतं स्वरूपतोाऽस्त्यभ्वमेदाद्धमीणाम्‌। भविष्यद्वश्क्तिकम- 
नागतमनुभूतव्यक्तिकमतीत स्वव्यापारोपारूढं वतमानं त्रयं चैतद्वस्तु ज्ञानस्य ज्ञे यम्‌ | यदि 
चैतत्स्वरूपता नाभविष्यन्नेदं निचिषयं ज्ञानमुदपत्स्यत तस्मादतीतानागतं स्वरूपताऽस्तीति। 
किंच मेगगभागीयस्य वा पवनभागत्यस्य वा कमणः फलमुत्पित्सु यदि निरूपाख्यमिति 
तदुद्देशेन तेन निमित्त न HUSA न युज्येत | सतदच फलस्य निमित्त वतेमानीकरणे 
समर्थ नापूचोपजनने सिद्धं निमित्तं नेमिश्तकस्य विशेषालुअहं कुरुते नापूर्वमुत्पादयतीति | 
चर्मी चानेकघमस्वमावतस्य repas uui प्रत्यवस्थिताः । न च यथावतेमान व्यक्ति 
Rae दरव्यताऽस्त्येवमतीतमनागनं च । कथं तहि स्वेनेव व्यङ्ग न स्वरुपेणनागत- 
मस्ति स्वेन चानुभूतव्यक्तिकेन स्वरुपेणातीतमिति | वतेमानस्यैवाध्वनः स्वरुपव्यक्ति 
रिति । न सा भकस्यतीतानागतयारध्वनारेकस्य anda: समये द्वावध्वानो धर्मिसमन्वा 

जा भवत एवेति नाभूत्वा भावख्यालामभ्यानामिति ॥ १२ ॥ 
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| VYASA 

_ There is no existence for that which exists not, and no destruction 
for what exists. How then can residua. which exist as substances be 
destroyed? ‘The past and the present exist in reality, there being differ- 
ence of the paths of being of the characteristics.’ 

The future is the manifestation which is to be. The past is-the 
appearance which has been experienced. The present is that which is. 
in active operation. Itis this three-fold substance which is the object 
of knowledge. If they did not exist in reality, there would not exist the 
knowledge thereof. How could there be knowledge in the absence of 
anything that might be known. For this reason the past and the present 
exist in reality. Further, if the fruit of either the actions which cause 
experience, or those which cause absolute freedom were impossible of- 
being defined for the aspirer, the actions of the wise with that aim and 
object would not be proper. And the means has the power of only 
bringing into the present state the actually existing thotigh as yet un- 
manifested fruit, not of creating it anew. The means when in full mani- 
festation specifically favours the sequential manifestation of its object; it 
does not create it anew. ye 


Besides, the substratum exists as characterized by more character 
isties than one; and its characteristics have a distinet order of existence 
in consequence of the distinctions of the paths of being 


It is not that the past, and the future states of the object exist in 
substance in the same sense in which the specific appearance of the pre- 
sent exists. How then? ‘The future exists as an appearance in itself to 
be manifested. The past exists by an appearance of its own which has 
been experienced. The present path of being alone is that which shows 
its own appearance as such. The same does not happen with reference . 
to the past and the future paths of being. Of course at the time of one 
of these paths of beiug, the others remain conjoined with the substratum 
Hence the existence of the three paths of being does not come out of 
non-existence.—l72 | | PEE y | 

VAOCHASPATIS GLOSS 
. With the object of introducing the next aphorism the Commentator expresses a 
doubt : --‘ There is no existence for the non-existing, &e 


There is no existence for the non-existent : — This may either be taken as a necessary 
sequence of the preceding, or, it may be taken as having been introduccd anew as an 
illustration POMPE . 

‘The past and the future really exist, there being difference of the paths of being 


of the characteristics | 
The non-existent is not born and the existent is not destroyed. The meaning of the 


aphorism is that the change of the path of being of the existing characteristics alone 


॥ 
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means the rise and disappcaranee of the characteristics. The appearance which has 
been experienced, means the appearance which it has'taken up already, or in other words, 
that of which there is no manifestation inthe present. Thus the characteristic is exist- 
ent in all three times 

He says this :— If they did not exist in reality, &e. The non-existent does not 
become the object of knowledge : it is therefore indefinable. 

Knowledge is but the shining out of its object in consciousness. It caunot exist in 
the absence of the object. Whether it be the knowledge of the Yogi which has all the 
three times for its sphere of operation, or the knowledge of mon like ourselves, it can- 
not be born in the absence of the object. But the knowledge is born. For this reason, 
the knowledge of him who feels that the past and the future ordinarily exist along with 
the present, is said to be a reason for the »xistenee of the object itself. 

Now he says that even on account of its being the aim (the object of action) the yet 
unmanifested exists :— Further, tho fruit of cither the action which causes experience, &c.’ 

The wise are those who ean distinguish. And even in the case of what is to be 
done, whatever may be the cause of whatever, becomes specialized in case of the exist- 
ence of the object alone, As is the caso with the farmer and the student of the Veda, 
sois the case here. They do not certainly create non-existing things. Similarly, the 
potter, &c., are the causes of the coming into present existence of the jar which already 
exists. He says this:—‘And the means has only the power of bringing the future into 
present existence, &e. If, however, the past and the future do not exist because they do 
not exist in the present, why then, the present also docs not exist, because it does not 
exist in the past and the future. The existence of all the threc, however, is unqualified, 
on account of there boing no specialization of the substratum, and the paths of being. 
With this object he says :—‘ Besides a substratum exists, &c.’ 

Have a distinct order of existence :— This means that cach exists established in 
itself. | ; 
-= In reality : means the real object, the substratum. 

If the past and the future did not exist as such in the past and the future, they 
would not exist even in the present, because then, they would be nothing in reality. For 
this reason he says :—‘ Of course at the time of one of these paths of being, &c.’ 

He summarizes the subject :—‘ Henco tho existence of the three paths of being, 
&c.'—2 

Sutra 3.) 


व्यक्तसूक्ष्मा गुणात्मानः ॥ १३ N 
ते Te, they. «m Vyakta, manifested. za: Süksmáh, and subtle. गणात्मान 
Guga-ÁÀtmánah, and of the nature of tho (आत्मन्‌) qualities (गुण) 
l3. They are anifested. and subtle, and of the 
ature of the qualities.-—l73 


ते व्यक्तसूक्ष्मा गुणात्मानः । ते खल्वमी ञ्यध्वाना धमी वतेमाना व्यक्तात्माना5ती 
तानागताः garata: पडविशोषरूपाः | सवमिद्‌ गुणानां सन्निवेशविशोषमात्रमिति | 
परमाथतो गुणात्मानस्तथा च शास्त्रानुशासनम्‌ | गुणानां परमं रूपं न gEÍUHTqes | 


यत्त दृष्टिपथं प्राप्तं. तन्मायेच स॒तुच्छकमिति ॥ १३ ॥ 
VYASA 
They, ८.८., these characteristics which are possessed of the three 
paths of heing, are of the nature of the manifested, when they exist in . 
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the present, and are of the nature of the subtle when they passed into the 
past or are yet unmanifested. They are the six unspecialized appear- 
ances. All this is but the specific arrangement of the ‘qualities.’ In 
truth, therefore, they are of the nature of the ‘qualities.’ So teaches the 
Sástra:—' The real appearance of the qualities does not come within the 
line of vision. That, however, which comes within the line, is but paltry 
delusion.’-—l73 | 
VACHASPATI’S GLOSS. | | 

Let that be, This detail, however, of the differenecs of the world which puts forth 
the appearance of the changes of the charactcrized, the characteristic, the secondary 
quality and condition in many ways, is not capable of appearance from one Mülaprakriti. 
For this reason says:— They are manifested and subtle aud of the nature of the * quali- 
ties.’ They, the characteristics possessed of the three paths of being, are both manifested 
and subtle, and they are of the nature of the qualities. There is nothing beyond the 
three qualities. The variety of manifestation is due to the variety which comes in se- 
quence of the eternal miseries and their residua which they have given birth to 

As has been said in the Vayu Purina:—This change of the Pradhána is wonderfu 
on account of showing forth all appearances. It is the six unspecialized manifestations, 
which in such a way as it may be, constitute the past, the present and the future of the | 
manifested Prithvi, &c., aud of the cleven instruments of action, sensation and thought. 

Now describes the eternal appearance of the universe, with the object of divid- 
ing the appearances thereof into the eternal and the non-eternal: All this is but the 
specific appearance of the ‘qualities. The meaning is that evolutionary changes which 
are visible, consist of different arrangements and forms, On this subject is the teaching 
of the Sástra possessed of sixty Tantras. 

‘Js but paltry delusion ':—This means that it is paltry as if it, were delusion, not | 
that it is delusion and nothing clse. Paltry means destructible. As delusion changes 
. even in a day, so also the modifieations possessing the characteristics of manifestation 
and disappearance assume other appearances every Second, The Prakriti is possessed 
of the characteristic of eternity, and in this way is different from the Máyá, it is so far | 

Sütra r4. 


परिणामेकत्वादस्तुतत्त्वस्‌ ॥ १४ ॥ 


परिणाम Paripáma, of modification, waa Ekatvât, on account of the unity. 

axa Vastu, of the object. तत्वम्‌ Tattvam, the reality | | 
] 4. The reality of the object on account of the unity 

of modification.—]I74 
— यदा तु सव pur कथमेकः शब्द एकमिन्द्रियमिति । परिणामैकत्वाद्वस्तुतत््वम्‌ । 
प्रस्याक्रियास्थतिशीलानां गुणानां ग्रहणात्मकानां करखभावेनेकः परिणामः | श्रोत्रमिन्दिय॑ 
ग्राह्मात्मकानां शब्दतन्मात्रभावेनैकः परिणामः शाब्दो विषय इति । शाब्दादीनां मृति- 
समानजाती यानामेकः परिणामः पथिवीपरमाशस्तन्मात्रावयवस्तेषां चैकः परिणामः पृथिवी 
र इत्येबमादिभू 

iga: पवत इत्येबमादिभू तान्तरेष्वपि स्नेहीज्ल्यप्रखामित्वाक्काशदानान्युपादाय सामा- 


OH. IV. § ४4४ ON ABSOLUTE INDEPENDENCE, 774... 287 


न्यमेकविकारारम्भः समाधेयः} नास्त्यर्था विज्ञानविसहचरः । अस्ति तु शानमथेविसहचरं 
amd कल्पितमित्यनया दिशा ये वस्तुस्वरूपमपहू वते ज्ञानपरिकल्पनामात्रं वस्तु | 
स्वभविषयापमं तु न परमारथेताऽस्तीति ये आहुस्ते तथेति । प्रत्युपस्थितमिद्‌ं स्वमाहात्म्येन 
वस्तु कथमप्रमाणात्मकेन विकल्पज्ञानबलेन वस्तुस्वरूपमुत्खज्य तदेवापलपन्तः श्रद्धेय- 


वचनाः स्युः ॥ १४॥ — 
A 


When all are ' qualities,’ how isit that one modification is sound 
and the other the sense? ‘The reality of the object.on account of unity 
of modification.’ One modification of the qualities possessed of the nature 
of illumination, activity and inertia, and being of the nature of an instru- 
ment, appears in the shape of organs. This is the sense of hearing. 
Another modification of the ‘qualities’ appears in the objective state as 
the soniferous ultimate atom (Sabda Tanmatra). This is the object 
sound | | 7 

. The atom of Prithvi is a modification of sound, &c., existing along 
with the generic quality of form (marti). Itis a portion of the tanmátra 
Single modifications of these atoms are the earth, the cow, the tree, the 
hill and so forth. In the case of other elements also, taking up the 
generic qualities of smoothness, temperature, impulsion and space, single 
modifications are to be understood by meditation 

There is no object not co-existent with ideas, There are, however, 
ideas, which are not co-existent with objects, such as those that are fancied 
in dreams. 

There are people who try to do away with the reality of objects by 
this reasoning, saying that objects are but the fabrications of the mind, 
like the fancies of a dream, and that they are nothing real. The objec- 
tive world is present by its own power. How is it that they give up the 
objective world on the strength of imaginative cognition, and even then 
go on talking nonsense about it? How is it possible to have faith in them ? 


—74. 2 
VACHASPATI'S GLOSS. 

Well there may he this sort of variety of modification of tho three qualities. . But 
how is a single modification brought about in the shape of any one element, say the Prithvi 
or the Apas. This unity is contradicted by its nature. With this doubt the author intro- 
duces the aphorism :— The reality of the object on account of the unity of modification.’ 
A single modification of more than onc is also observed. That as follows:—The cow, the 
horse, the buffalo, the elephant, all of them modify into a single substance, the salt, when 
they are thrown into a mine of salt. Wick, oil and fire change into a lamp. In this way, al- 
though the qualities are morc than onc, a single modification does take place. For this reason, 
the Tanmátra, the elements and the objects made of the elements have each a real unity. 

In the ease of instrumental appearances, being as they are the effects of the principle - 
of individuality, and possessed as they are of the nature of illumination on account of the 
preponderance of the quality of essentiality (Sattva), the modification is a single one in . 
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eRe 


the shape of an organ, such as the organ of hearing. Of the same qualities, another single 
modification in the shape of Tanmitra is sound, the object, when they appear as objective 
phenomena, in tho shape of non-intelligent appearances with the quality of Tamas prepon- 
derating 

Sound, the object :—Sound here means tho. soniferous ether (tanmátra) The word 
! object’ (visaya) signifies non-intelligonee, because the tanmátra cannot possibly become 
the object of sensation. The rest is easy. | | 

Now brings in the Vaisesika with his idealistic theory :— There is no object which 
is not co-existent with an idea.’ ! 


If the elements and physical objects be something different from mere ideation, then 
it may be that such a Prakriti be put up as the cause of their production. They are not, 
however, different from ideas in reality. How is it then that the Pradhána is put up as a 
cause ? How is it again that the instrumental appearances are fancied to exist as the 
modifications of the principle of individuality ? Thus scciug that a non-intelligent object - 
is not self-illuminative, it does not exist unless it co-cxist with the idea. Co-existence 
means relation. The denial of co-oxistonco means its absence. The meaning is that 
without coming into relationship with the ideait is of no use in practice. The idea, 
however, exists without being co-existent with the object, because it is self-illuminative, 
It can exist as its own field of knowledge. It docs not stand in need of a non-intelligent 
= object in practice, These avo the two rules that are brought to notice by idealistic philo- 
sophers as going along with knowability. They are applied thus :—That which is known 
by any act of knowledge, does not differ therefrom, in the same way as knowledge does 
not differ from the self. And the elements and the physieal phenomena thereof are 
known by an aeb of knowledge. This leads to a knowledge of tho pervaded which eontra- 
diets it. Knowabiliby as it is seen, is pervaded by similarity, which contradicts the differ- 
ence to be donied, bringing into consciousness tho similarity which pervades itself, it 
does away with tho differenco which contradicts it. Thus:—That which is perceived 
with something else always invariably, dces not differ from it. Just as one moon does 
not differ fromanother moon. And an object is invariably perceived together with the 
idea. This knowledge is perceived as being contradictory of the pervader. It contradicts 
tho rulo of the pervader consisting of the difference to bo denied. This rule does away 
with arbitrariness, and. brings into consciousness the difference which consists in the 


pervaded. 
Let it be. If the object is nob different from the idea, how is it that it looks as if it 
were different. Wor this reason he says : —' Fanciod &e. As say the Vainasikas :— Thero 
. is no difference on account of the rule cf coincident perception, The difference between 
the yellow and the blue, &e. and their ideas, is brought about by delusive cognitions. 


Explains tho nature of the fancy :—' An object is merely an ideation,’ (£e. Refutes:— 
* How is it possiblo, &c.’ This is connected with the words ‘ have fatth in them 
g Is present as contradictory knowledge’ :—How is it present ? * In the way, &6. In 
whatever way it shines as being the meaning of the word ‘ this,’ in the same way it is 
- presont by its own power. a 
Now he shows that the object is the eauso of tho idea :--‘ Inasmuch as the object has 
given birth to the idea thoreof by tho power of its own perceptibiliby, it is not for this 
reason the perceiver of the object. Such a real object cannot be done away with by the un- 
authoritative force of imaginative cognitions. Inasmuch as imagination is unauthorita- 
tive, its power also is unauthoritative, because the power is of the same nature with it. 
‘The giving ap of the objective world thereby’ means ignoring it as if it were re- 
moved from sight. 
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In some places the reading is ‘Upagrihyate’ in place of *Utsrijyate. The meaning 
is the same in either case. They ignore the existence of the outside world, and yet go on 
talking about it. How can there be faith in them? The meaning here is this, The 
causes which have been mentioned, i. e., invariable coincident perception and knowability, 
are not final, because application to the canon of difference is doubtful. Further ae - 
externality and the grossness which aro perceived to exist in the elements and the physi- 
eal phenomena thereof, which possess the forms of the ideas, are not possible of existence 
in the éase of ideas themselves. Becatise externality means being related to separate 
space. Grossness means the pervading of more portions of space than one. Itis not | 
possible that one idea may exist in more placcs than one, and also exist in a place separat- 
ed from itself. When a certain thing exists in a certain place, there cannot exist in the 
same place, something else characterized by a quality opposite to the characteristic of 
being present in the same place. If it were possible the three worlds themselves would 
become but one. (04 


It may be said, let then there Le difference of ideas. If this he so, whence does 
this consciousness of grossness come in the case of notions, whose sphere of operations | 
is very snbtle, and which do not know of the existence and operation of each other, and 
which are only in relation to their own sphere of operation only. There should be nohigh 
talk about its being the sphere of imagination only because there is in that case no contact 
and because the reflection is very clear. Further the gross has never been mado the 
object of thought, so.that the idea qualified thereby may be clearly perceived, even though 
at the back of it there may exist imaginative cognition. Further imagination is not con- 
fined to the knowledge of the thing itself as it exists in its own sphere, in the same way 
as knowledge frec from the taint of imagination is. Further as imagination is not gross, 
it is not proper that it should be acting in the sphere of the gross. Therefore it is not 
possible that in the external cause there should be perceived grossness and externality, 
and hence it should bo considered to be false. And the false is not inseparable from the 
idea, because if it wore, the idea itself would become. eontemptible like the false, on 
account of its not comprehending everything. Further knowability being not pervaded 
by identity, how can it be the opposite of difference (bheda). As to the rule of coinci- 
dence of perception of the idea and of grossness, it is capable of explanation like that 
of the Sat and the Asat (the existent and the non-existent) either by their nature 
or by obstruction from some cause, even though both of them exist independently, | 
Heneo these two arguments are not complete, and are therefore merely false simili- 
tudes of arguments, and they merely giverise to an imaginary eoneeption of the 
non-existence of the external. Further the power of perception cannot be done away 
with by mere imagination. It is therefore well said, ‘How do they give up the objective 
world on the strength of imaginative cognitions ?’ | 

By this also stands refuted the assertion that notions may be generated without there 
being any actual basis for them, as in the ease of dream cognitions 

The imaginative creation of the thing to be known, has been refuted by establishing 
the existence of the substratum, the whole as being independent of the parts. Details 
will be found iu the Nyáya-Kanika. More details need not be entered into here.—44. 


Sütra 35 


वस्तुसाम्ये चित्तमेदात्तयोविभक्तः पन्थाः ॥ १५ ou 


वस्त॒ Vastu, in the case of the external object. aa Sámye, in the being the 
same, feet Chitta, of mentality. *wm Dhedát, there being difference. ववा; Tayoh, 
their. fwa: Vibhaktah, different. we: Pantháb, ways of being 

87 
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I5. There being. difference of mentality in the case 
of the external-object being the same, their ways-of- 
being are ता76/6760.--- 78 | 


कुतंदचैतदन्याय्यम्‌ । वस्तुसाम्ये चित्तमेदात्तयाविभक्तः पन्थाः । बहुचित्तालम्ब- ` 
नीभूतमेकं वस्तु साधारणं तत्खलु नेकच्रित्तपरिकहिपतं नाप्यनेकचित्तपरिकहिपतं किंतु c 
स्वप्रतिष्ठम्‌ | कथं वस्तुसाम्ये चित्तमेदाद्धर्मापेक्षं चित्तस्य वस्तुसाम्येऽपि सुखश्ञानं भव- 
त्यधर्मापेक्ष तत एव दुःखज्ञानमविद्यापेक्षं तत एव Asa सम्यग्दशंनापेक्ष तत पव 
माध्यस्थ्यश्चानमिति | कस्य र्ताञ्चत्तेन परिकल्पितम्‌ । न चान्यकल्पितेन चित्तेनाथनान्यस्य 
 चित्तोपरागा युक्तस्तस्माद्वर्तुानयोग्रीह्यग्रहणमेदभिन्नयाविभक्तः पन्थाः | नानयोः सडु- 
रगन्धोऽप्यस्तीति | साडुन्यपंक्ष वस्तु पुनस्त्रिगुण चलं च गुणवृत्तमिति | धमौदिनि- 
मित्तपेक्ष चित्तरभिसम्ब"यतै निमित्तानुरूपस्य च प्रत्ययस्यात्प्यमानस्य तेन तेनात्मना 
हेतुभवति । केचिदाष्टुः । ज्ञानसहभूरेवाथो भोग्यत्वात्सुखादिवदिति । त एतया द्वारा 
साधारणत्वं बाधमानाः पृवात्तरक्षणेषु वस्तुस्वरूपमेवापहवते ॥ १५॥ 

VYASA 


And how otherwise is it untrue? ‘There being difference of 
mentality in the case of the external object being the same, their ways of | 
being are different | 


One thing coming within the sphere of many minds is common to 
them all. lt has certainly not been imagined by one mind. Nor yet has 
it been imagined by more minds than one. It is established in itself 
- How is this? There being dilference of mentality when the external object 
is the same. Even though the external object be the same the 
mind feels pleasure ou account of virtue. The same object excites à 
feeling of pain on account of vice. The same causes forgetfulness on 
account of Nescience. The same causes the feeling of indifference on 
account of right knowledge. Now by whose mind has all that been 
imagined? Further it is not proper that another mind. be coloured by 
an object which has been imagined by another. For this reason the lines 
of existence of the external objects and the ideas are different, as they 
exist as objective and instrumental appearances. ‘There is not even the 
least suspicion of confusion between them 

Further in the Sànkhya philosophy, an object is made of the three | 
qualities, and the functioning of the qualities is ever changeful. The 
object comes into relationship with the minds on account of the exciting 
causes of virtue, &c.; and it becomes the cause of the notions as they are 
produced, each as such, in accordance with the exciting causes. 

Some say that the object is co-existent with tle idea, inasmuch as 
it is to be enjoyed thereby like the feelings of pleasure and pain. They 
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do away by means of this conception, the common nature of the object . 
with reference to minds, and this but do away with the being of the 
object in previous and subsequent moments. -- 75. 


VACHASPATI'S GLOSS 


Having now mentioned the reasons for believing that the object is different from and 
Independent of the idea, the Commentator now introduces another reason given in the 
aphorism to establish the same :—And how otherwise is it untrue? 


‘There being difference of mentality, even though the external object remains the | l 


same, their paths of existence are different. When a certain thing remains the samo 
although the other changes into many states, they both differ from each other altogether. 
As the one idea of Chaitra differs from the different ideas of Devadatta, Visnumitra and. 
Maitra, and although the ideas are different the object remains the same, tho object must 
be different from the idea. And the identity of the object even in the case of the difference 
of ideas, is ascertained by the knowers by comparison of notes. If one woman is beloved, 
hated, ignored and approached with indifference by many different people, they can always 
compare notes that the object of all these varying feelings is the same. For this reason, 
there being difference of mentality, i. e. of feeling, the paths of being of the two, i. e., of the 
objeet and the idea, are different. The path of being means -that by which one thing 
differs from another in nature. The lover feels pleasure in the society of the beloved. 
The co-wife feels pain. Chaitra who has not been able to possess her, feels disappointed - 
and forgets himself. 


Letit beso. But wherever an object in the shape ofa beautiful woman has been 
fancied by the mind of one man, the minds of others also admit of being coloured by the 
same fancied object, and it is for this reason that the object even though fancied, becomes . 
the common object of all the minds. 


For this reason says :— It is not proper that the object fancied by one mind, &c.' If. 
that were so, then in case one of them possessed the knowledge of blue, all would come to 
possess the knowledge of.the blue 


The question arises that inasmuch as there is but one object in the opinion of those, 
who believe in the independent existence of objects, how is it that one object becomes 
the cause of different feelings of pleasure and pain, &c. It is not proper that the cause k 
remaining the same, the effects should be different. For this reason says :— In the case .. 
of the Sánkhya philosophy, &c.’ Even a single external object changing according to the 
threo qualities, admits of three-fold appearance. But in this way too, all without distine- 
tion would have the three-fold knowledge of pleasure, pain and forgetfulness with re- . 
© ference to the same object. For this reason says :—‘ Depends upon the operative causes 
of virtue, &c.’ The Sattva together with the Rajas gives birth to the feeling of pleasure 
which depends upon virtue. The same Sattva when free of the Rajas, creates the feeling - 
० indifference which depends upon knowledge. And these virtues, &c., do not exist, all of 
them, in all the Purusas everywhere. Itis only any one of them that exist anywhere at 
any time. Therefore the difference is proper. 


Some talkers say on this subject :—‘ The object certainly co-exists with the idea, 
because it is enjoyable by the Purusa like pleasure and pain. The meaning is this. Let 
an object be different from the idea. Still it being non-intelligent, does not admit of 
being known without the idea. The idea it is that illuminates it. Similarly it exists at 
the time of being known only. It cannot be said to be existing at any other time, be- 
cause there is no authority for its existence ata time when it is not the object of immo- 
diate knowledge, . | 
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a 


This the Commentator refutes without the help of the aphoris:n :—' They by this, &c., 
An object is certainly common to all minds. It keeps on being cognized for a succession of 
more moments than one as possessed of the characteristic of change. If that co-exists 
with the idea, it will be thus, it is such. Now what check is there upon the 
portion ‘It, that this may not disappear too ?--5. | 


Sütra 6. 


e o EN तर ° . कि 
न चेकचित्ततन्त्रं चेइस्तु तत्प्रमाणकं तदा कि स्यात्‌ ॥ १६ ॥ 
न Na, not. च Cha, and. -Ra Eka-chitta, on one mind, ev Tantram, de- 
pendent, चेद्‌ Ched, if, वस्तु Vastu, an object. aq Tat, by that, waren Pramánakam 
to be cognized by that, तदा Tada, then, किम्‌ Kim, what (only to denote the ques- 
tion) स्यात Syát, would it exist 


]l6. And if an object dependent upon one mind 
were not cognized by that, would it then exist ?--76 
न चेकचित्ततन्त्र Age तत्प्रमाणकं तदा किं स्यात्‌ । पकञ्चित्ततन्त्रं चेद्वस्तु 
स्यात्तदा चित्ते व्यग्रे निरुद्धे था स्वरूपमेव तेनापरामृष्टमन्यस्याविषयोभूतमप्रमाणकमगृ- 


हीतस्य भावकं केनचित्तदानों कि न स्यात्‌ | सम्वध्यमानं बा पुनदिचित्तेन कुत उत्पद्यत. 


ये चास्यानुपस्थिता भागास्ते चास्य न स्युरेवं नास्ति पृष्ठमित्युदरमपि न गृह्यत तस्सा- 
त्स्वतन्त्रो$थेः सरवेपुरुषसाधारणः स्वतन्त्राणि च चित्तानि प्रतिपुरुषः प्रवतन्ते तयाः सम्ब- 
न्घादुपलग्धिः पुरुषस्य भाग इति ॥ १६ ॥ 

VYASA. 


If an object were dépendent upon the mind, then in case the mind 
' were restrained, or attending to some other object, the object would not 
be touched thereby, nor would. it come into objective relationship with 
any other mind. It would not be cognized, €. e, its nature would not be 
taken in, by any mind. Will it cease to exist at the time ? Or, coming 
into relationsnip again with the mind, whence would it come back to 
life ? | 
Further the parts of an object which are not in contact with the 
mind, would not exist. Thus there would be no back, and how could 
then there be the front itself? For this reason, the object is self-dependent, 
and common to all the Purusas. Mindsalso are self-dependent. They 
come into relationship with the Purusas. By their relationship is secured 
perception, which is enjoyment (0॥029).-- 70 
VACHASPATI'S GLOSS 


Or, there may not be this disappearance of a portion; let the object be co-existent 
with the idea. On this also says :—'And if an object dependent upon one mind were not 
eognized by that, would it then exist ? If the mind which cognizes a jar, does not at any 


time turn towards it on account of attention being directed towards a cloth, or if an object 


having been the object of discrimination the mind thereby becomes restrained, then the 
idea of the jar and the knowledge of discrimination would not be in existenee at the time 


AX 
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and the jar and the knowledge being dependent for their existence upon the co-existence 
of the idea thereof in the mind, would no doubt cease to exist. Says this :-- One mind, &c.’ 

* Would it then exist ? ;'— Means it would not exist 

Further coming into relationship with the mind, how would the jar or the discrimina- 
tion be born again, Effects have constant causes and lead to them invariably by both the 
canons of agreement and difference, Effects cannot be born from causes other than their 
own appropriate eauses. In the absence of the cause there would be no oceasion for their 
existence. For, is it proper that an object being the cause of the knowledge thereof, it 
should also be the cause of itself? If this were so, then the sweets which one might be 
expecting to get, and the sweets which one might be really using, would be equally 
plaeed with reference to taste, strength and digestion. It has therefore been well 
said :—‘ If it come into relationship with the mind, &e 

Further the front portion of any object is always pervaded by the middle and poste- 
rior parts, i, e, it cannot exist without the simultaneous existence of the middle and 
posterior parts. If the existence of an object depended upon being perceived, then 
the middle and posterior parts would not exist, and thus on account of the cessation 
of pervasion the front part also would cease to exist. The object itself would not thus 
be in existenee, how then would it be in existence along with the idea itself ? Says 
this :—' The portions thereof which are in contact, &e. “ot in contact means not known. 
Concludes :—‘ For this reason, &e. The rest is easy.—I6 i 


Sütra ı7 


तदुपरागापेक्तित्वाचूचित्तस्य वस्तु ज्ञाताज्ञातम्‌ ॥ १७ ॥ 


तद्‌ Tad, thereby, उपराग Uparága, colouring. feram Apeksitvat, because of. 

the needing, fs Chittasya, for the mind, by the mind, वस्तु Vastu, an object. 

ज्ञात Jňâta, known. अज्ञातम्‌ Ajhadtam, or unknown | 

J7. The mind needing to be coloured thereby an 

object may be known or unknown.—I77. 
VYASA. 


तदु परागापेक्षित्वाञ्चित्तस्य वस्तु शाताशातम्‌। अयस्कान्तमणिकल्पा विषयाः | 
अयः सधमेकं चित्तमभिसम्बन्ध्यापरञ्जृयन्ति येन च विषयेणापरक्त चित्तं स विषया aa- 
स्ततेऽन्यः पुरुषाऽज्ञातः | वस्तुना श्ञाताज्ञातस्वरूपत्वात्परिणामि चित्तम्‌ ॥ १७॥ 

‘The mind standing in need of being coloured thereby, an object 
may be known or unknown.’ Objects are in nature similar to that of 
loadstone ; the mind is similar in characteristic to iron. Objects coming 
into contact with the mind colour it. Whatever object colours the mind, 
that object becomes known. That which becomes known is an object. 
That which is not thus known is the Purusa and is unknown. The 
mind is changeful, because it assumes the natures of known and unknown 
objeets..—77 

VACHASPATI'S GLOSS. 


Let that be, If the object were self-dependent and also unintelligent, it would never 
be illuminated. If now it were to become illuminated, its non-intelligence too would 
disappear. No existence can remain as such when it gives up ita nature. Nor is it proper 
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that the nature of an unintelligent object should receive the illumination of its character- 
istic by being the receptacle of the action of the senses. Because if it became the cha- 
racteristic of the object then it would, like the qualities of blueness, &c., be tho 
common attribute of all the Purusas. This being so,if one man became learned, all 
would become learned. No one would remain ignorant. Nor is it proper that the present 
should be characteristic of the past and the yet unmanifested. Hence to say that 
an object is self-dependent and that it is the sphere for the act of perception is but a | 
wish of the mind For this reason says :--‘ The mind needing to be coloured by contact 
therewith, an object may be known or unknown.’ Even though an object is by nature 
non-intelligent, it colours the mind by coming into contact therewith through the passage 
of the senses, because such is the mirror of the mind, the power of consciousness being 
reflected into it, enlivens the mind with the colour of the object therein, and thus knows 
it. It does not however produce any sort of clearness, &c., in the object. Nor is it that | 
the power of consciousness is unrelated to the mind, because it has been said that its 
reflection passes into it. Although the mind being all-pervading, and the senses being 
of the nature of the principle of individuality, cannot come into relationship with the 
object, atill the relationship of the object is with the mind which functions in the body. 
It is for this reason that they have been said to be of the nature ofthe loadstone, and 
that the mind possesses a characteristic similar to iron and that they colour it by having 
come into contact with it through the passagy of the senses, Says that it is for this re- 
son that the mind is changeful: ‘On account of the object being known, &९,'--- (7. 


Süta ı8 


सदा ज्ञाताश्चित्तवृत्तयस्तत्प्रभोः पुरुषस्यापरिणामात्‌ ॥ १८ ॥ 


सदा Sadá, always. wa: Jñâtâh, are known, feeara: Chitta-vrittayab, the 
modifications of the mind, et: Tat-prabhoh, to its lord, पुरुषस्य Purusasya, the 

Purusga. ग्रपरिशानात A paripámát, on account of the unchaugeability. 
I8. To its lord, the Purusa, the modifications 


of the mind are always known on-account-of-unchange- 


ability.—l78 

यस्य तु तदेव चित्तं विषयस्तत्य सदा शातादिचत्तत्रृत्तियस्तत्प्रभाः पुरुषध्याप- 
रिथामित्वात । यदि चित्तवत्प्रसुरपि पुरुषः परियामेत्ततस्तद्विषयादिचित्तत्रृत्तयः शब्दादि 
विघयवज्शाताशाताः स्युः सदा शातृत्व तु मनसस्तत्रभाः पुरुषश्यापरिणामित्वमनुमा- 
पयति॥१८॥ ` क c» 

| VASA | | 

To its lord, the Purusa, whose sphere of functioning the mind 
itself is, mental modifications are ever known, because he is unchangeable. 
If the lord, Purusa, too changes like the mind, the mental modifications 
too in which it functions would be both known and unknown, like the 
objects of sound, &c. The mind however is always known to its lord the. 
Puruga. By this is inferred its unchangeability.—l78. 

VACHASPATIÜ'S GLOSS. 


. Having thus established the mind and the object to be separate from each other, the 
author now reads the aphorism, filling up the omissions, with the object of showing that 
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the solf is different from those changeful objects and that the characteristic of tho Purusa 
is unchangeability, which is the opposite of the characteristic of the objects and the mind. 
‘To the lord, Purusa, whose sphere of functioning the mind itself is, &c.’ The modifica- ' 
tions of the mind aro always known to the Purusa, because he is unchangeable. The 

mind with its modifications is always followed by the Puruga in all its modifications of 
the wandering, the distracted, the one-pointed, up to the state of inhibition. By what 
reason then is the Purusa, unchangeable? ‘If the Purusa were unchangeable, it would 
both be known and unknown like the mind (chitta) It is however always known. 
It is therefore wnchangeable and for this reason differs from other changeable objects. - | 
Says this:—'If tho lord Purusa changed, &e.' The lord who is the enjoyer of the mind - 
knows it constantly along with its modifications. This fact establishes by infercnce 


the unchangeability of the Purusa. Thus the meaning is that this unchangeable Puruga 
is different from the changing mind.—i8 


Sotra i9. 


न तत्स्वाभास दृश्यत्वात्‌ ॥ १६ d 
न Na, is not. तत्‌ ‘lat, it. स्वाभासम्‌ Svábhásam, self-illuminating, द्ृश्यत्वात Dri- 
syatvat, because of its knowability ; because it is the knowable. l 
I9. It is not self-illuminating, being. the know- 
able.—]79 | 


स्यादाराङ्ा चित्तमेव स्वाभासं विषयाभासं च वेनाशिकाणां चित्तात्मवादिनां च . 
भविष्यतीत्यिवत्‌ | न तत्स्वाभासं दृश्यत्वात्‌ | यथेतराणीन्द्रियाणि दाब्दाद्यश्च 
CUTAN स्वाभासानि तथा मनोऽपि प्रत्येतव्यम्‌ | न चाञ्चिरत्र दृष्टान्तः | न ह्याञ्चिरात्म- 
स्वरूपमप्रकारा प्रकाशयति | प्रकाशइचायं प्रकाइ्यप्रकाशाकसंयागे हृष्टो न च स्वरूपमा- 
asa संयेगः | किच स्वाभासं चित्तमित्यग्राह्ममेव कस्यचिदितिशब्दार्थः | तद्यथा 
स्वात्मप्रतिष्ठमाकारामित्यप्रति¢मेतेत्यर्थः | स्वतरुद्धिप्रचारप्रतिसंवेदनात्सत्त्वानां safae- 
पयते | Mare भोतेऽहममुत्र मे रागाऽमुत्र मे क्रोध इत्येतत्स्वबुद्धरग्रहशन युक्तमिति ॥१९॥ 


VYASA. 


A doubt may arise that the mind itself may be self-illuminating as 
well as the illuminator of the objects, as in fact it is believed by the Vai- 
násikas to be like fire, which illuminates itself as well as other objects. 
Therefore says :- “It is not self-illuminating being the knowable.’ As the 
other organs and the object of sound, &c., are not self-illuminative on 
account of their being knowable, so also should the mind be understood to 
be. Fire is no analogy here. Fire does not illuminate any form of itself 
which might have been non-luminous before. ‘The illumination spoken of 
here is meant to be the illumination which is brought about by the contact — 
of the luminous and the dark, not of the self-luminous. There can be no | 
contact of anything with its own nature. Further, the statement that 
the mind is self-illuminating means that it is not perceivable by any 
other entity. ‘This is in the same way as when it is said that the Akasa 
is self-supporting, it is meant that it has no support at all. Living beings 
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n————————————— a 


are seen acting in accordance with the consciousness of the movements 

L] * . . 3 
of their Will-to-be. ‘Tam angry, ‘Lam afrail, ‘Tam attached here, 
‘T am repelled there, these notions are proper only on account of the 


knowledge of self-identification not being taken in.—]70 
VACHASPATT'S GLOSS. 

Mentions the Vainasikas: -‘A doubt may arise, &c.’ This is the meaning. It may 
be so if the mind be the sphere for the functioning of the Sclf. The mind however is 
self-illuminative and it illuminates other objects also as it illuminates itself. How then 
. ean it be the sphere for the constant knowledge of the Purusa? How moreover docs it in 
its unchangeability differ from the changeable mind. Therefore, ‘It is not sclf-illumina- 
ting, being knowable.’ It might be so if the mind were self-illuminating, (self-knowing), 
but itis not. Being changeable, the mind is pervaded by perceptibility, like the colours 
of blue, &c. Whatever is pervaded by perceptibility, is not capable of becoming self- 
illuminative, because the modification contradicts itself, The act and the object cannot i 
both be the same. The cooking is not cooked: the cutting is not cut. The Purusa, 
however, being unchangeable as he is, is not the object of the act of consciousness. In him 
therefore self-illumination is not improper. His illuminativeness does not depend upon 
any other, he is sclf-illuminative and is not the object of the act of consciousness. Hence 
the mind is the object of the act of knowing on account of its being the knowable ; it is 
not self-illuminative. The meaning is that because the mind is seized of the reflection 
of the self the object of its modifications are illuminated 


But the. fire is both the knowablc and the self-illuminous as a jar, &c., are brought } 
to light by fire not so fire is brought to light by another fire. For this reason says :— | 
Fire is no analogy here. Why not? ‘The fire does not illuminate, &c.' The meaning . 
is that fire may not be brought talight by other fire, but it is illuminated by conscious- 
ness. It is thus not illuminated by itself, and for this reason there is no ovor-lapping - : 
(Vyabhichara). ‘The illumination spoken of here, &e.' The words ‘spoken of here’ 
differentiate from the illumination which is of the naturo of the Purusa, the illumination, | 
that is to say, which is of the form of tho action. This is intended to be said: What- 
ever action there may be, it is scen in relation to the subject, the instrument and the 
object. As cooking is seen in relation to Chaitra, fire and rice, so also illumination. Illu- 
mination also is action. This also must therefore be like that, Relation lives in different 
objects; it is not possible in the absenee of distinetion, Further the assertion that the 
mind is self-illuminating, means that the mind is not perceivable by any other entity. 

Let that be. Let the mind be not perecivable by any other entity. The mind would 
not cease to be if the act of knowing, which is neither its cause, nor its pervade, ceased 
to be. For this reason he says: ‘By the consciousness of the movements of his own Will- 
to be. The Will-to-be is the mind. Its movements are its funetionings. Living beings 
are creatures. The various mental modifications of anger, greed, &c., aro felt by each 
mind for itself, together with their substratum the mind, and also together with their 
objects. They in this way establish the objectivity of the mind. Renders the conscious- 
ness of the movements of the Will to-be plainer :—'Iam angry, &0.'--9, 


Sütra 20. 


| MON | 
एकसमय चाभयानवधारणम्‌ ॥२०॥ 
emm Lka-samaye, at the same time, Cha, and. उभय Ubhaye, of both 
अनवधारणम्‌ Anavadharanam, impossibility of being cognised 
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. 20. Nor can both be cognized at the same time.— 
l80. | | 
| पकसमये चाभयानवधारणम्‌। न चैकस्मिन्क्षणे स्वपररूपावधारणं युक्त क्षणिक 
वादिना यद्गवनं सेव क्रिया तदेव च कारकमित्यभ्युपगमः ॥ २० N 
VYASA 

And it is not proper that in one moment both one’s own nature and 
the nature of other objects may be ascertained. The conception of the 
advocates of momentary existence however is that acting is the same as 
being ; and the subject, object, instrument, &c., are the same 400.-- 80. 


‘And both cannot be cognized at the same time.’ To him who says that the mind 
is both self-illuminating and the illuminator of objects, it cannot of course be possible 
that the object may be understood at the same time as the self of the mind, and by the 
the same act. An aet which is not different from any other is not competent to bring . 
about an effect which is not different. Therefore a difference of function must be recog- 
nized. And to the "Vainásikas there is no separation of operation for difference of 


' effects. And it is not possible that there should be a difference of effects brought about . 


by a single birth which is common to all and does not differ from itself, For this reason | 
the knowledge of the object and the act of knowledge cannot be ascertained in one 
moment of time. This is what the Commentary renders clear:—‘ And in one moment of 
time, &e.' And so the Vainásikas say :— Whatever js the being of a thing the same is 
their action and the same the subject object. ‘Instrument, &c.’ Hence the knowability of | 
the mind is for ever; and this removes the idea of its being self-illuminating. This also 
shows that the secr is unchangeable. Thus all is proved.— 20, | 


Sütra 2i 


चित्तान्तरदृश्ये बुद्धिबुद्धेरतिप्रसह्ृः स्स्रतिसङ्गरश्च ॥२१॥ 


Rer Chittántara-dyisye, in case of being knowable by another mind, 
बद्धि-बद्दों: Buddhi-Buddheb, of the wills to know, the wills to know. अतिप्रसङ्ग Atipra- 
ahgah, too many, abundance, superfluity. स्मृति-सडूर: Smriti-Sahkarab, confusion of- 
memories. च Cha, and । 
. 2]. In case of being knowable by another mind 
there will be too many wills-to-know the Wills-to-know ; and 
there will be confusion of 770707768.--- 6 _ 


स्यान्मतिः स्वरसनिरुद्ध चित्तं चित्तान्तरेण समनन्तरेण गृह्यत इति । चित्तान्तरे 
हृदये बुद्धिबुद्धेरतिप्रसङ्कः स्मृतिसङ्करइच | अथ चित्त चेश्चित्तान्तरेय gaa बुद्धि बुद्धि 
केन गृह्यते साप्यन्यया साप्यन्ययेत्यतिप्रसङूः स्म्ृतिसङ्करश्च | याचन्ति बुद्धिबुद्धिनाम- 
नुभावास्लावत्यः स्मृतयः प्राप्त वन्ति तत्सङ्कराद्ेकस्म्ृत्यनवधारणं च स्यादित्येवं बुद्धि 
प्रतिसंचेदिनं पुरुषमपळपद्भि्वेनाशिकैः सवमेवाकुलीकृतं ते तु भाक्तस्वरूपं यत्र क्वचन 
कल्पयन्तो न न्यायेन सङूच्छन्ते | केचित्त, सत्त्वमात्रमपि परिकल्प्यास्ति ससत्त्व य 
प्तान्पञ्चस्कन्धाक्षिक्षिप्यान्यांचच प्रतिसन्दातीत्युक्त्वा तत पव पुनस्तप्यति तथा स्क- 
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क 


न्धानां महन्निवेदाय विरागायानुत्पादाय प्रशान्तये गुरारन्तिरे ब्रह्मचर्य चरिष्या मीत्युक्त्वा 
सत्त्वस्य पुनः सत्त्वमेवापह वते | साडुच्ययेगादयस्तु प्रवादाः स्वशब्देन पुरुषमेव स्वा- 
मिन चित्तस्य भाक्तारमुपयन्तीति ॥ २१ ॥ 

। VYASA 


There may be an opinion that the mind restrained in its own being 


may be known by another mind just in contact with it. ‘In case of being - 


known by another mind there will be too many wills-to-know the Wills- 


to-know ; and there will be confusion of memories.’ If the mind be 
. eoguized by another mind, by what may the wills-to-know the Wils- - 


to-know be cognized. Even that by another; and that again by ano- 
ther. There will thus betoo many of such Wills-to-know. And there 
will be confusion of memories. As many will be the cognitions of the vari- 


ous Wills-to-be, so many will be the memories. One memory will not he ~ 


capable of determination on account of their confusion. Thus the Vaini- 
sikas have confused everything by denying the existence of the Purusa 
who knows by reflex action the Will-to-know. Further, they are 


not logical in imagining as they do, the existence of the Purusain 


some places. Some there are who say that there does exist a pure 
being, and that that being throws away the existing five Skandhas and 
takes up others. Having asserted so much they fight shy again of the 
same. | ड P | 
Further they say that for the purpose of entirely doing away with 
the Skandhas, and for securing desirelessness, non-production and calm- 
ness, they would go to a teacher and with him live the life of a student 


And having said this they begin again to conceal the very existence. of 
that being 


| As to the Sánkhyayoga theories, they declare by the word SVA (on 
one's own) applied to the mind that there does exist the lord in the shape 
of the enjoyer of the mind.—]8]. 
VACHASPATTS GLOSS. 

Introduces the Vaindsikas again:— There may be a theory that although the mind 
may not know itself by its own life, on aecount of its being objective by nature, yet 
even that faet does not prove the existence of the self-restrained moment of the mind 
which generates the next may well be taken in by the last mental moment of its own 
succession. This is the meaning. * Another mind just in contact therewith. This other 
. mind is equal in knowledge, and between the two there is nothing else intervening.’ 
Therefore, ‘In case of being knowable by another mind, &e. The Will-to-be stands here 
for the mind. If the last act of mentality is not itself perceived, it cannot havo the 
power of perceiving the previous act of mentality. It is not proper that the previous 
Will-to-know should be known without coming into contact with the present Will-to-know 
itself. No one who does not take hold of the connecting rod can reach the holder of the 
od himself. Hence there is a regrussus ad infinitum. 
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The Skandhas are five :—Vijjiiana, Vedaná, Samjna, Rapa and Samskára. 

‘The theories of the Sáükhya yoga, &e. This means the theories of the Sánkhyas 
and the Yogas and of the Vaisesikas, &c., which are preceded by the Sánkhyas and the 
Yogas. The rest is easy.—2l. | 

Sütra 22 


चित्तरप्रातिसङ्करमायास्तदाकारापत्तो स्वर्बुद्धिसवेदनम्‌ ॥ २२ N 


चित्ते: Chitteh, of the consciousness. अप्रतिसंक्रमाया: Apratisamkramáyáh, of such 
as is notable to transform from place to place, तड्‌ Tad, its. आकारापत्ती Akdrdpattau, 
by transforming appearance. स्वब॒द्धि-संबेदनन्‌ Sva-Buddhi Samvedanam, knowing of 
संवेदनम्‌, its own. स्व, will tobe. afa 


22. Consciousness knows its own  Will-to-be by 
transforming its appearance, though not-itself inoving-from 
place-to-place.—l82 | 


कथम्‌ । चित्त रप्रतिसङक्रमायास्तदाकारापत्तौ स्वबुद्धिसंवेदनम्‌ । अपरिणामिनी 
हि भोक्तशक्तिरप्रतिसङक्रमा च परिणामिन्यथ प्रतिसङक्रान्तेच तद्वृज्लिमनुपतति 
तस्याइच प्रा्तचेतन्यापश्रहस्वरूपाया ब्रुदधत्रत्तेरचुकारमात्रतया वुद्धिवृत्त्वविगिष्टा हि 
ज्ञानवृत्तिराख्यायते | तथा चोक्तम्‌ । न पाताळं न च विवरं गिरीणां नेवान्धकारं कक्षया - 
नादधीनां गुहा यस्यां निहितं ब्रह्म शाइवतं बुद्धिवृत्तिमविरिष्टां कवया वेदयन्त 


इति ॥ २२ I 
VYASA. 


How ? ‘Consciousness knows its own Will-to-be by transforming 
its own appearance, though not itself moving from place to place. 
The power of enjoyment is of ‘course unchanging. It does not also go 
from place to place. In the changing abject it looks.as though transferred 
thereto ; and there it follows its manifestations. And it imitates, as it 
were, the modifications of the Will-to-be whose form is now enlivened by 
the consciousness which has entered therein. By that imitation it is 
called a manifestation or modification of cansciousness, without being 
actually qualified by the modifications of the Will-to-be. This means that 
it does not at all appear to be different from the modifications thereof. 


And so it has been said :— 

Nor nether worlds, nor mountain caves, nor darkness, nor seas, nor 
ravines are the hollows in which is placed the Eternal Brahma. The 
wise points out to the modification of the Will-to-be which does not look 


different from him.—-l82 
| | VACHASPATI'S GLOSS 

Lot that be. If however the mind is not Self-illuminative nor knowable by another 
mind, how should it be enjoyed by the Self himsclf? For although the Self is no doubt 
self-illuminating, it docs not put forth any action anywhere. Without putting forth any 
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action he cannot be the actor. Nor can he be the enjoyer of the mind without 
coming into relationship with the mind through action. That would be going beyond the 
ordinary rule. 2 | 

With this in mind puts the question :—' How ?' 

Gives tho answer by the aphorism :—‘ Consciousness knows its own Will-to-be 
by transformiug into its own shape, although not itself moving from place to place.’ 

What was said before, ‘Identification with modifications elsewhere’ (P. I. 4) has 
its origin here. The knowing by the Purusa of his Will-to-be is achieved when the 
Will-to-bo tekes the form of the Purusa, i.e, when it takes on the appearance thercof 
by receiving into itself the reflection of the Purnsa. Similarly is the ease with the moon, 
when reflected in pure water. Although the moon is not in motion, yet she appears to be 
in motion on account of the movements of the water, without any action of her own. In 
the same way without any sort of action on the part of consciousness, the mind in which 
the reflection of consciousness has taken its place, shows the power of consciousness to 
be active by its own movements, and makes it appcar to be following itself, although in 
reality it does not follow it. It is by acting in this way that the mind brings about the 
experience of the Purusa and gives him the nature of the enjoyer. This is tho meaning 
of the aphorism. The commentary does not explain the meaning hero, beeause it has 
explained the same in wany places already here and there. The Commentary here des- 
eribes the, meaning of the modifications of consciousness as not being independent of the 
modifications of the Will-to-be. As has been said :— Neither the nether worlds, &c.’ They . 
say that the mental modifieation in which the reflection of consciousness has made its 
place is on account of that very reflection, the cave of Brahma, who is pure in nature, 
eternal and auspicious. ltis in that cave alone that the hidden Brahma is to be found. 
When that is removed, he shines by his own light, there being no obstruction and no 
defect. This is the case with the revered one who has reached his last body. —22. 


Stra 23. 


_ द्रष्ददृश्योपरक्तं चित्तं सर्वार्थम्‌ ॥ २३ ॥ 
रष्टृहृस्योपरक्तम्‌ Drastri-Drisya-Uparaktam, being coloured by. उपरक्तम्‌, the knower 
(ge), and the knowable. ga, frm Chittam, the mind. eati Sarvártham, omni- 
objective. | 
23. The mind being coloured by the knower and 
the knowable is omni-objective (sarvártha).— l83. 


अतश्चैतदुपगम्यते । द्रष्टु हश्योपरक्त॑ चित्तं सर्वार्थम्‌ । मना हि मन्तव्येनाथंने- 
परक्त तत्स्वयं विषयत्वाद्विषयिणा पुरुषेणात्मीयया वृस्याभिसम्बद्ध॑ तदेत- 
चित्तमेव zw हृश्योपरक्तं विषयविषयिनिभासं चेतनाचेतनस्वरूपापन्न विषयात्मकमप्य- 
विषयात्मकमिवाचेतनं चेतनमिव रुफटिकमणिकर्पं सर्वाथेमित्युच्यते । तदनेन चित्तसा- 
रूप्येण भ्रान्ताः केचित्तदैव चेतनमित्याहुः | अपरे चित्तमात्रमेवेदं सर्वे नास्ति खल्वयं ग- 
वादिघटादिश्च सकारणा लाक इति | अनुकम्पनोयास्ते कस्मादस्ति हि तेषां भ्रान्तिबीजं 
सर्वेरुपाकारनिर्भास चित्तमिति । समाधाप्रज्ञायां su या$थेः प्रतिबिम्बी भूतस्तस्याल- 
स्वनोभूतत्वादन्यः स चेदुर्थश्चित्तमात्रं स्यात्कथं प्रशयेव प्रश्ारूपमवधायंत तस्मात्तिबि- 
म्वोभूताऽथेः प्रायां येनावधायते स पुरुष इति । एवं ्रहीतृग्रहणग्राह्ास्वरूपचित्तमेदात्र- 
_ यमप्येतञ्जातितः प्रचिभञ्ञघ्त ते सम्यग्दरिनस्तैरधिगतः पुरुषः ॥ २३ ॥ 
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| . VYASA. 

And it is known in this way :—' The miud being coloured by the 
knower and the known, is omni-objective.’ The mind is of course 
coloured by the objects of thought. The mind being itself an object 
comes into relationship with the subjective Purusga through its modi- 
fication as Self. Thus it is that the mind is coloured by both subjectivity 
and objectivity, the knower and the knowable ; it assumes the nature of 
both the conseious and unconscious. Although it is of the very nature 
of the objective, it appears as if it were of the nature of the subjective. 
Although it is devoid of consciousness by its nature, it appears as if it 
were consciousness. Being of the nature of the crystal, it is termed omni- 
objective. | | | l 7 5 | 

It is by this similarity of mental appearance that some peopl are 
 deceived into saying that the mind itself is the conscious agent. There 
are others again who say that all this is but the mind only and that 
there is nothing in existence of the objective world, such as the cow or jar, 
all of which are governed by the liw of causation. They are to be pitied. 
For what reason? Because they are possessed of a mind which is the cause 
uf confusion, shining forth as it does in ihe shape of all appearances. 


In the case of the trance cognition, the cognizable object is reflected - 
into the mind, and it is different from the trance cognition, because ii is 
the object upon which the act of cognition rests. If that object were the 
mind alone, how could it be that the phenomenon of cognition would be 
taken in by the cognition itself. For this reason, he who takes in the 
object reflected in the mind, is the Purusa. Thus those who teach that 
the knower, the knowable and the means of knowledge are the: three 
modifications of the mind, and thus divide the phenomena into three 


classes are the only true philosophers. It is to them that the Purusa is 
known.—I83. है | 
VACHASPATTI'S GLOSS. : 
Thus has been established the existence of the Purusa, the unchangeableas a separate 
entity from the mind which is ty nature changeable, being asit is by nature the know- 
able. Now he gives also the authority of the perceptions of the world to prove the same, 
‘And it is known in this way.’ The meaning is that it must be so. ‘The mind colcured 
by both the knower and the knowable is omni-objective.’ As the mind coloured by the 
blue and other objeets establishes their existence by perception itself, so also coloured 
by the reflection of the knower into itself, the mind establishes the existence of the 
knower too by perceptior. A notion is evidently made up of two percepts ‘I know tho 
blue object. Therefore the subject also is of a nature similar to that of the object, Al- ' 
though proved by perception, it is not shown thereby as existing separately from the — 
mind, like the reflection of the moon which is perceived to be quite distinct from. the 
water into which it is reflected. The mental perception of the Self does not cease to be 
perception merely by this much. 
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Further inasmuch as the reflection in the water does not exist in reality as a moon 
it cannot be said that because the reflection is only a reflection and not the substance 
itself, that therefore the moon herself does not exist. In the same way, although con- 
sciousness becomes the objective in its state of mental reflection, it docs not so become. 
in its own nature. This is what is meant by the mind being omni-objective. Says this :— 
‘The mind coloured by the object of thought, &e. It is not by the external object alone 
that the mindis coloured by assuming its shape ; it is coloured by the Purusa too. The 
reflection of the Purusa is his, the Self's manifestation (vritti). This reflection of the 
Purusa is to be accepted by the Vainásikas also. How? If this be not so they must 
fasten the consciousness upon the mind, saying that there is consciousness in the mind. 
Says so:—* Misled by this similarity of the mind, &e. There are some Vainásikas who 
Speak of the existence of an eternal object.’ There are others who speak of the exist- 
ence of an idea. The question now is that, if the mind shines forth both as a subject and 
an object, there must certainly be a difference between the knower and the knowable. 
As they say:—Although the Self of the Will-to-be is not different, yet those who are 
given tosecing things separated from each other, see it as possessed of the differences 
of the concepts of the subjective and the objective. This being the case, how are they 
- to be pitied? Says for this reason:—‘In the case of the trance cognition, &e, They 
must be brought round by first convincing them by the above reasoning that the Purusa 
must be something different from the mind, and then bringing them into touch with 
the trance cognition, which has the self as the sphere of its operation by teaching them 
the eight branches of Yoga. That is to be done in this way. In the trance cognition the 
object of knowledge is the Self reflected into the mind. It is different from the real Self, 
because it becomes the support to that Self (Atma). If ho begin to say notwithstanding 
that he is given the reasons, that the support may be the mind itself, it is said :—If the 
object which appears as the Self, be the mind itself and nothing different from it, then 
how is it possible that the mind may be known bythe mind itself (the act of knowing 
that is to say, by the act of knowing itself). It is self-contradictory to speak of the 
action of a mental modification.upon itself. Concludes :—‘ Therefore, &c. They are to be 
pitied and taught the truth, Says this : —*In this way, &e. Class means nature. 


N 


Sûtra 24. 


^ ALA C. C o 
तदसइड्ख्येयवासनामि श्रित्तमपि WY संहत्यकारित्वात्‌ ॥२४॥ 
az Tad, that, असंर्येय-वासनाभिः Asatkheya-Vasanabhih, (variegated) by innumer- 
able. (ग्रसंख्येय) residua (वासनाभिः). fem Chittam, mind. aÑ Api, also, परार्थम्‌ Parártham 
exists for another. संहत्य-कारित्वात Samhatya-Káritvát, because it acts by combination 
24. And the mind exists-for-another, also because 
it is variegated by innumerable residua, inasmuch ast 
acts by combination.—]84 


कुतश्च तत्‌ | तदसडुच्चयवासनाभिश्चित्तमपि पराथं संहत्यकारित्वात्‌ | agafa- 
त्तमसडुयेयामिवौस नाभिरेव चित्रीकृतमपि परार्थं परस्य भोगापचगोथं न स्वार्थ संहत्यकारि- 
त्वादू ग्रहवत्संहत्यकारिणा चित्तेन न स्वाथन भवितव्य न सुखं चित्त सुखाथ न ज्ञानं ज्ञा- 
नाथेमुभयमप्येतत्पराथं यश्च भागेनापवगण चार्थोनाथवाद्पुरुषः स एव परो न परः सामा 
न्यमात्रम्‌ । यत्त किचित्परं सामान्यमात्र स्वरूपेणादाहरेद्वनाशिकस्तत्सवं संहत्यकारित्वा- 
त्पराथमेव स्यात्‌ | यस्त्वसा परा विशेषः स न संहत्यकारी पुरुष इति ॥ २३॥ 
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EE . VYASA. | | 
And for what other reason is this the case? ‘ And it exists for another, - 
also because it is variegated by innumerable residua, inasmuch as it acts by _ 
combination.’ This mind is variegated by innumerable residua. It must 
therefore exist for another, :.e., for achieving the enjoyment and emanci- 
pation of another, not for the achievement of its own object. Because 
it acts by combination. As a house which has assumed its shape as such, 
by various materials being brought together, cannot come into existence 
for itself, so also the -mind which assumes a particular shape by more 
things than one coming together. The mental phenomenon of pleasure 
does not exist for its own sake; nor does knowledge exist for itself. 
On the contrary both these exist for the sake of another. That otber is 
the Purusa who has objects to achieve in the shape of enjoyment and 
emancipation. It cannot be another of the same class Whatever else 
he Vainásika speaks of beyond this as being of the same class, all that 
must be of the same, class, acting as that also would do by eombination 
The other however is peculiar to itself and differs from the others in not 


acting by combination. That is the ?7प्र/प्$8.-- 84. 
VACHASPATI'S GLOSS. 

Introduces another reason for believing that the mind is different from the Self ie 
And for what other reason? ‘ And it exists for another, also because it is variegated 
by innumerable residua, inasmuch. as it acts by combination. The meaning of the 
aphorism is this. Although innumerable residua of action and afflication live in the mind 
and notin the Purusa, and although further, the fruitions depending upon the residua 
also live in the mind and this fact seems to establish the contention that the mind itself 
is both the enjoyer and the object of enjoyment existing for the enjoyer, and that every- 
thing therefore exists for the mind, still that mind notwithstanding its being variegated 
by innumerable residua exists for another. Why? Because it acts by combination. This 
isthe meaning of the aphorism. Explains :— The mind, &¢ | 


Some one may say that although it may be granted that the mind acts by combination, 
yet notwithstanding this, why should it not be conceived as existing and acting for the 
sake of itself? Where is the contradiction in this theory ? Says to him :—‘ Because it 
acts by combination.’ | 


‘The mental phenomenon of pleasure. These words indicate the experience side 
of nature and the painful mind is also understood thereby. The knowledge indicates 
the emancipation side. This is the meaning. The pleasurable and painful minds con- 
sisting as they do of similar and opposite impressions are not possible of the Self, because 
the manifestations in that case would contradict themselves. Nor can anything elge 
acting by combination either directly or indirectly and thus causing pleasure or pain, be 
cither favoured or disfavoured by them. Thorefore he alone who does not operate as pleasure | 
and pain directly or indirectly can either be favoured or disfavoured by them. This can- ` 
only be the Purusa who is always indifferent and who can thus be emancipated. His 
knowledge too being dependent upon the object of knowledge, and being thus contradic- 
tory in its own manifestation, it cannot be said that the knowledge is its ownl object 
For this rcason emancipation from external objects becomes impossible, in the same way | 
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as emancipation is not possible in the case of the Videhas and the Prakritilayas. There- 
fore knowledge also exists for the sake of the Purusa, not for the sake of the mind itself. 

Nor is the mind in existence for the sake of another of the same kind, because that : 
would mean infinite regression. He therefore for whose sake the mind exists must be the 
Purusa Who does not act by conjunetion.—24 


Sütra 25 


विशेषदशिन श्रात्मभावभावनाविनिवृत्तिः ॥ २५ ॥ 


विशेष Visesadarsinah (दशिंनः), for the seer (दशिन्‌) of the distinction (विशेष), wmm 
Atma, of the self. भाव Bháva, of the nature and relation of. भावना Bhavana, of the 
curiosity, विनिकृतिः Vinivrittih, the cessation, आत्म विनिदत्ति: ceases the curiosity 
‘as to the nature and relations of the Self 


25. For the seer of the distinction, ceases the 
curiosity as to the nature-and-relations of the Self.—85. 


विशेषद्शिन आत्मभावभावनानिवृत्तिः । यथा प्रावृषि तणाडुरस्योद्ध देन तद्वीज- 
सत्ता नुमीयते तथा मोक्षमागश्रवचशन यस्य रेामहषोश्रुपाता हृश्य ते तत्राप्यस्ति विशेषदर्शन- 
बीजमपवगभागीयं कमाभिनिवैतितमित्यनुमी यते तस्यात्मभावभावना स्वाभाविर्कक्षिप्रवतेते 
यस्याभावादिदमुक्त स्वभागं मुक््वा दोषाद्यषां पूर्वपक्ष रुचिभवत्यरुचिश्च निर्णये भवति 
तत्रात्ममाचभावनाकोऽहमासं कथमहमासं किस्विदिदं कथंस्विदिदं के वा भविष्याम 
कथं भविष्याम इति | सा तु विशेषदशिना निवतेते । कुतः चित्तस्यैवैष विचित्रपरिणामः 
पुरुषस्त्वसत्यामविद्यायां शुद्धश्चित्तथमरपराम्रष्ट इति । ततोऽप्यस्यात्ममाव भावनाकु- 
शलस्य विनिवतेत इति ॥ २५॥ 

VYASA. | 

As the existence of seeds is inferred from blades of grass shooting . 
forth in the rainy season, so it is inferred that he whose tears flow and 
whose hair stand on end when he hears of the path of liberation, has a 
store of Karma tending to liberation as the seed of the recognition of the 
distinction (between the Purusa and the Sattva). The curiosity as to the 
nature for the Self is naturally manifested in him. In the absence there- 
of, however, he gives up the nature thus described; and by the defect he 
loves the antithesis and dislikes the thesis. == — | 

Here the curiosity osity as to the nature of the Self appears as— 

‘Who was I? ‘ How was I 27 ‘ What is this? ‘How is this? 

* What shall we become?' 'How shall we become? This how- 
ever ceases in the case of him who sees the distinction (between the Puru- 
sa and the mind) Why? This varied change is of the mind alone. 
The curiosity however in the absence of Nescience is pure, that is, not 
touched by the characteristics of the mind. For this reason too tho 
curiosity as to the nature and relations of Self ceases for the wise.—l85, 


— 
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a i VACHASPATI’S GLOSS, 

Having thus described the reasoned philosophy of the Self, which is the very seed of 
absolute independence, he now shows that the Purusa who has reached that stage of fitness 
is different from any other Purusa, who has not reached that stage of fitness. ‘ For the 
seer of the distinction, ceases the curiosity as to the nature and relations of the Self.’ 

The curiosity as to the nature of the Self ceases in the case cf him who possesses 
that curiosity, when he sees the distinction between the Subjective Purusa and the Objec- 
tive Existence, by the practice and effective achievement of the means of the Yoga. As 
to the nihilist who does not possess this curiosity, he is not fit to be taught. There can 
be teaching in the case of him who has got first ascertained the fact of the existence of 
the Self in the world outside the present body. He cannot, therefore, come to know the 
. distinction between the two and hence in the case of him there cannot be tho possibility 
of any curiosity ceasing to be. 

But the question is. How is the curiosity to know the nature of the Self known to be 
existing in any mind? Says he for this reason :—‘ As in the rainy season, &c.’ It is inferred 
that there exists some Karma done in the previous birth in the shape of the practice of 
the eight accessories of Yoga or of some portion thereof. Which is the secd out of which 
is to grow the knowledge of the reality, and which tends towards emancipation. And in 
the case of such one, the curiosity to know the nature of the Self must necessarily 
exist without even the necessity of practice. “ 

. Shows who has not the capacity, by the authority of the Agamis. ‘In the absence, 
&c. The antithesis is that there is no fruit of action, there being no entity existing in an- 
other sphere of existence, or say there being no other world beyond this. The nihilist | 
is he who likes this view, but does not like the thesis, which has the dctermination of the 
twenty-five tattvas in view, The curiosity as to the nature of the Self has been described 
before. Speaks of the thought of him whosees the distinction :—' This varied change, &oc.' 
The meaning is that the curiosity as to the nature of the Self ceases in the case of him 
who is wise enough to know the distinetion.--25. 


Sütra 26 


तदा विवेकनिम्न केवल्यप्राग्भारं चित्तम्‌ ॥ २६ N 


तदा Tada, then. विवेक-निम्नम्‌ Viveka-nimnam, inclining towards discrimination. 
(निम्नम्‌ विवेक) कैवल्य Kaivalya, absolute independence. प्राग्मारम्‌ Prágbháram, gravitating 
towards, fem Chittam, the mind 


26. Then the mind inclines towards discrimi- 
nation and  gravitates towards absolute-independence 
(kaivalya).—l86 । 


तदा विवेकनिस्नं केवल्यप्राग्भारं चित्तम्‌। तदानीं यदस्य चित्तं विषयप्राग्भारमज्ञान- 
निक्नमासीत्तदस्यान्यया भवति कैवल्यप्राग्भारं विवेकजशाननिश्नमिति ॥ २६ ॥ 
VYASA 
"The mind which ere now was heavy with sensuous enjoyment and 
tended towards ignorance, takes now the reverse course. 


It is now heavy with independence and tends towards discriminative 
knowledge.—]86 
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VACHASPATI’S GLOSS. | 
Now describes the nature of the mind of him who sees the distinction :—‘ The mind’ 
is then inclined towards discrimination and gravitates towards absolute independence. 
‘This has been explained.’—I26. 
Sütra 27 


ताच्छद्रपु अत्ययान्तराश सस्कारभ्यः ॥ २७ N 


_ तच्चिद्रेषु Tachchhidresu, in the breaks in it. प्रत्ययान्तराशि Pratyayántarápi, arise 
other thoughts (nem). संस्कारेभ्यः Samskdrebhyah, from residua. | | 
27. In the breaks arise other thoughts from resi- 
dua.—87. | i 
ba! ~ Q C ~ j 
तच्छिद्रषु प्रत्ययान्तराणि संस्कारेभ्यः | प्रत्ययविवेकनिम्नस्य सत्त्वपुरुषान्यताख्याति- 
मात्रश्रवाहाराहिणदिचत्तस्य तच्छिद्रेषु प्रत्ययान्तराण्यस्मोति वा ममेति वा जानामीति 
घा कुतः क्षीयमाणबीजेभ्य पूर्वसर्कारेभ्य इति ॥ २७॥ 
VYASA 
In the mind inclining towards discriminative knowledge of the 
notions, and which has just entered the stream of the distinctive knowledge 
of the Purusa and Objeciive Existence, other thoughts appear in the 
intervals such as ‘I am, ‘This is mine,’ ‘I know, &c. Whence? 
From previous residua, whose seeds are being destroyed. —87. 
VACHASPATT'S GLOSS. 

It may be so if discriminative knowledge is established in discrimination and never 
inclines towards outward activity. It is, however, seen in.the case of one who is begging 
his food, that is, inclined towards outward activity. For this reason says :—'In the breaks ' 
arise other thoughts from residua 

Thoughts (Pratyaya) arc those by which something is known, the essence of the mind 

_ By that arises the discrimination of consciousness, It is of him that are shown the notions, 
‘I know,’ when absolute freedom is directly shown as separated from anything else. Or 


the forgetfulness that I do not know. As also the egoism with reference to that, ‘I am,’ 
or ‘This is mine.’ By previous residua means the residua of outgoing activities.—27. 


Sütra 28. 


हानमेषां कलेशवदुक्तस्‌ ॥ २८ ॥ 


हानम्‌ Hánam, removal wry Esám, their क्लेशबत Klegavat, like that of the 
afflictions. sm4 Uktam, has been described 


28. Their removal has been described like that of the | 


afflictions. —l88 | 
_ हानमेषां झु शवदुक्तम्‌। यथा gp शा दृग्धबीजभावा न प्ररोहसमथा भवन्ति तथा 


ज्ञानाक्‍्ििना दग्धबीजभायः पूर्वसंस्कारा न प्रत्ययप्रसुभवति | क्षानसंस्कारास्तु चित्ता- 
चिकारिसमासिमजुशोरत इति न चिन्स्यते ॥ २८ ॥ 
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t 


VYASA. 

As the afflictions are no longer capable of budding forth when their 
seed-power has been singed,’ so also does not the conserved energy of 
previous residua give birth to notions when its seed-power has been 
singed by the fire of knowledge. The residua of knowledge, however, live 
on until the duty of the mind has been fulfilled. They are, therefore, not 
considered. — I88. | | 

VACHASPATTS GLOSS. 

Let that be. Butifin the face of the existence of discriminative knowledge too, 
other thoughts arise, what is the cause of their utter removal so that these other thoughts 
may not rise again atall? For this reason says :—' Their removal has been described 
like the afflictions.’ The outgoing activities in their potential state are not altogether 
destroyed as long as the discriminative knowledge is not firmly established. In the case . 
however of discriminative knowledge being firmly established the other thoughts are 
utterly destroyed and are no longer fit to be born again. 

By what cause does it come about that the afflictions born in the intervals of discri- 
mination even cease to give birth to other potentialities ? The cause is that the seed-power | 
of the afflietions is burnt up by the fire of diseriminative knowledge. In the same way 
the residua of the outgoing activities are burnt up. i 

But the residua of outgoing activities are to be restrained by the residua of discri- 
minative knowledge, and the residua of discrimination are to be restrained by the potencies 
of restraint. And it has been shown that the potencies of restraint have not the exter- 
nal objeets for their sphere of operation, The means of restraint are, therefore, to be con- 
sidered. For this reason says :—‘ The residua of knowledge, however, &c.’ The residua 


of knowledge are the potencies of higher desirelessness. — 28. 
| Sütra 29. 


प्रसङ्ख्यानेऽप्यकुसीदस्य सर्वेथा विवेकख्यातेधेममेघः 
| |  समाधिः॥रध्ात ` 
प्रसङ ख्याने Prasapkhyáne, in the highest intellections. अपि Api, even. अकुसीदस्य 
Akusidasya, having no: interest left. «ia Sarvathá, constant. विवेकख्यातेः Viveka- 
khyáteb, from discrimination, wa: Dharma meghah, the cloud of virtue, समाधि: 
Samádhih, the trance. | | | 
29. Having no-interest left even in the Highest-In- 
‘tellection there comes from constant discrimination, the 
trance known as the Cloud-of-Virtue.—-I89. | 
प्रसडुऱ्यानेःप्यकुसोदस्य सर्वथा विवेकख्यातेथमेमेघः wake | यदायं ` ब्राह्मणः 
प्रसडुचानेःप्यकुसीदस्तता5पि न किंचित्याथेयते तत्रापि विरक्तस्य सर्वेथा विवेकख्याति- 
रेव भवतीति संस्कारबीजक्षयान्नास्य प्रत्ययान्तराण्युत्पद्यन्त तदास्य घमेमेघा नाम समा- 


raf ॥ २९ ॥ EM 
VYASA. 


When this Bráhmaua has no interest left in the Highest Intellection, 
i.e., desires nothing even from that, then unattached even to that, he 
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o 


has discriminative knowledge ever present, and thus by destruction of 

the seed-power of potencies, other thoughts are not born. Then does he 

attain the trance known as the Cloud-of-Virtue.—l89. | 
-VACHASPATI'S GLOSS 


Thus tho author of the Aphorism having described the Highest Intellection to be the 
means of the restraint of outgoing activities, now speaks of the means of restraining 
even the Highest Intellection :—' Having no interest left even in the Highest Intellection 


. there comes from constant discrimination the trance known as the Cloud of Virtue.’ By 


that Highest Intellection, he does not desire the possession of anything, even of the power 
of becoming the master of all existence. Nay he begins to feel pain even there. Having 
become desireless even there by seeing the defect of change, he comes to the possession 
of constant discriminative knowledge (undisturbed). Explains the same :—‘ Thus unattach- 
cd even to that, &c.' As long as the notions of outgoing activities exist, the Bráhmana | 
does not come to possess the constant manifestation of discriminative knowledge. When 
however he arrives at the stage when all other thoughts cease to exist, then he becomes 
possessed of constant discriminative knowledge. Then comes to him the trance known 
as the Cloud of Virtue (dharma-inegha). This is the meaning. Dissatisffed with the 
Highest Intellcction and desiring. restraint of that even, Jct him practise the trance 
known as the Cloud of Virtue, By the practice of that he becomes constantly possessed 
of discriminative knowledge.— 20 


| | Sütra 30. 


~ करमनिवृ 
ततः छेशकमनिवृत्तिः ॥३०॥ 
तत: Tatah, thence, क्लेश-कम Klega-karma, of action and afflictions. निवृत्तिः 
Nivrittib, the removal 
30. Thence the removal of actions and afflictions 


“90 
| ततः m शकमेनिवृत्तिः । तल्लाभादविद्यादयः m शाः समूलकाषं कषिता भवन्ति । 
कुशळाकुशलाइच कमौशयाः समूलघातं हता भवन्ति | छ शकमेनिवृत्तो जीवन्न व विद्वा- 
furent भवति | कस्मात्‌ । यस्माद्विपयया भवस्य कारणम्‌ । नहि amu शविपयंय 
कद्चित्केनचित्कवचिज्ञाता हृश्यत इति ॥ ३० N 
VYASA | | | 
By the attainment thereof, the affliction of Nescience, etc., are re- 
moved, even to the very root. And the good and bad vehicles of action 
are utterly uprooted. On the afflictions and the actions being removed, 
the wise man becomes free even while alive (the Jivanmukta) How? 
Because Unreal Cognitions are the cause of existence. No one being free 
from the affliction of Unreal Cognitions is seen being born by anybody 
anywbere.—90. | 
MN: VACHASPATT'S GLOSS. 
Thus does he become capable of restraining that. And now describes the object | 
th ३७9० :— Thence the removal of actions and afflictions.’ But then how does it come to 
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pass that the wise become free while yet in the bonds of life? Gives the answer :—‘ Be- 
cause, &c.’ It is the vehicle of action grown strong by the residua of afliictions and ac- 
tions that surely becomes the cause of life-state, &e.’ And when there is no root, the 
shoots thereof cannot exist. AS says on this subject the revered Aksapáda :—* By not 
seeing the birth of one who has no desires,'—30 


Sütra 37 


तदा सवीवरणमलापेतस्य ज्ञानस्यानन्त्याज्ञज्ञयमल्पस ॥ ३१ d 


तदा Tada, then, सर्वावरणमलापेतस्य Sarva-Avarana, mala,apetasya, from which is 

removed (mta) all (सर्व) obscuring (maw) impurities (मल). ज्ञानस्य Jfidnasya, of know- 
ledge. आनंत्यात्‌ Ánantyát, because of the infinity of. #4 Jüeyam, the knowable. 
श्रल्पम्‌ Alpam, but little. | 

3l. The knowable is but little then, because of 
knowledge having-become-infinite, on account of the re- 
moval of all obscuring Impurities.—l9l 

तदा सर्वावरणमलापेतस्य श्ञानस्यानन्त्याज्श यमल्पम्‌ | Wa: ङु शकर्मावरणे 
विमुक्तस्य mawa भवति । तमसाभिभूतमावृतमनन्तं श्ञानसच््वं कवचिदेव 
रजसा प्रवतितमुद्घारितं ग्रहणसमथं भवति | तत्र यदा सवे रावरणमलेरपगत भवति 
तदा भवदत्यस्यानन्त्यम्‌ । ज्ञानस्यानन्त्याज्क्ञ IAS सम्पद्यते | यथाकाशे खद्योतः | यत्रे- 
दमुक्तम्‌ | अन्धो मणिमविध्यत्तमनङणुलिरावयत्‌ | अग्रीवस्तं प्रत्यमुञ्चत्तमजिह्वोऽभ्यपूः 
जयदिति ॥ ३१ ॥ 


VYASA. 


Knowledge when rid of all the impurities of affliction and action, 
becomes infinite. The essence of knowledge covered by the veil of 
Tamas, is but seldom shown forth and becomes capable of recognition by 
the activity of Rajas. Here, when all the impurities have been removed, 
then knowledge becomes infinite. When knowledge becomes infinite, 
but little remains to know, like the shining inseet in space. On this it 
has been said :—‘ The blind man pierced the pearl: the fingerless put a 
thread into it; the neckless wore it and the tongueless praised it.’—-]9]. 

VACHASPATI’S GLOSS. 


Now describes the state of the mind at the time when the Cloud of Virtue has been . 
reached :—‘ The knowable is but little then because of knowledge having become infinito 
on account of their removal of obscuring impurities. The impurities which cover up the 
essence of the mind, are spoken of as the obscuring impurities. These are the afflictions 
and actions. When the mental essence is freed from alloy these obscuring impurities, 
knowledge, i. e., the power of knowing becomes infinite, i.e., immeasurable, and therefore 
the knowable remains but little. As in the season after the rains, the sun being freed 
of the clouds shines brightly all round and his light becomes infinitely strong, and for 
this reason, the jar and other such things that are to be lighted remain but little, so 
also the light of the essence of the mind, when freed from the Rajas and Tamas, becomes 
infinite, and but little remains to be lighted up. Says the same :—‘ When that becomes 

freed from all the impurities &c, Renders the same plainer by means of the canon of 
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difference :— When overpowered, &e. The meaning is that the Tamas is put into motion 
by the active Rajas and is for this very reason carried away from the place. For this 
very reason it is called the Cloud of Virtue, inasmuch as it pours forth showers of light 
upon all the virtues of things to be known 

Well, this trance, the Cloud of Virtue, may be the cause of the calming down of the 
vehicle of actions along with the afflictions and the residua; but then how is it that when 
the Cloud of Virtue makes its appearance, the man is not born again? For this reason 
Says :—'As has been said on the subject,’ 

If an effect can be brought into existence even when the cause no longer exists, then 
the acts of piercing the pearl, &c., may well be performed by blind people, &c. Or, it may 


well be that whatever nonsense an ignorant world may talk about improper things, may 


be considered as very proper.—3l 
Sütra 32. 


ततः कृताथोनां परिणासक्रमसमाप्तियुणानाम ॥ ३२ ॥ 


: Tatah, by that. कृतार्थान्‌ Kyitarthandm, having fulfilled their object. परिणान 
Parináma, of the changes. ma Krama, of the succession. सनासिः Samáptih, end. 
गुशानाम्‌ Gupánám, of the qualities 


32. By that, the qualities having fulfilled thoi 
object, the succession of their changes ९॥५8,-- 92. 


ततः कृताथोनां परिणामक्रमसमाप्तिगुं णानाम्‌ । तस्य धर्ममेघस्योदयात्कृताथानां - 


sperat परिणामक्रमः परिसमाप्यते । नहि ङतभागापवगोः परिसमातकमाः क्षणमप्य- 


वश्यातुमुत्सहन्त ॥ २९ ॥ 
. NYASA. 

By that, i.e. by the rise of the Cloud of Virtue, the succession of the 
changes of the qualities is over, inasmuch as they have fulfilled their 
object, by having achieved experience and emancipation, and their succes- 
gion having ended, they no longer care to stay even for a moment.—]92. 
VACHASPATI'S GLOSS 


Well, tho highest eulmination of the Cloud of Virtue being the purity of the light 
of knowledge, which is the same as tho Higher desirelessness, it may well uproot the 
potencies of the vehicles of outgoing activities and of trance together with the vchicies 
of afflictions and actions. But the qualities are of the nature of things which go 
on performing their actions of their own power, How is it then that they do not go on 
making the same sort of a body for such Yogis as they do for all men? For this reason 
says :—' By that, qualities having fulfilled their object, the succession of their changes 
ends. The meaning is that the nature of the qualities, that they do not function with 
respect to him for whom they have already achieved their object.—32. 


Sütra 33 


च्तणप्रतियोगी परिणामापरान्तनिग्राह्मः कमः ॥ ३३ d 


aw Ksana, of moments. मतियागी Pratiyogi, the uninterrupted sequence. परिणाम 
Parigáma, of evolutionary change. waq% Aparénta, on the cessation, fata: Nigrá- 
hyah, to be cognised as distinct. wa: Kramah, succession, 


id 
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33. Succession is the uninterrupted-sequence of mo- 
ments, cognised as distinct on the cessation of evolutionary 
९) 2०.--- 93 

अथ कोऽयं कमो मामेति । क्षणप्रतियाोगी परिणामापरान्तनिप्रौद्यः क्रमः | क्षणा- 
नन्तर्यात्मा परिणामस्यापरान्तेनावसनेन WIA क्रमः | नह्यननुभूतक्रमक्षणान्नवपुराणता 
वस्त्रस्यान्त भवति । नित्येषु च क्रमो दृष्टः ¦ द्यी चेय नित्यता कूटस्थनित्यता परिणा- 
मिनित्यता च ! तत्र कूटस्थनिस्यता पुरुषस्य | परिणामिनित्यता गुणानाम्‌! यस्मिन्परि- 
णाममाने तत्त्व न विहन्यते तन्नित्यम्‌ । उभयस्य च तत्त्वाभिधातान्नित्यत्वं तत्र शुणघ- 
मेषु बुध्यादिषु परिणामापरान्तनिग्रीह्मः कमा लब्धपर्यवसाने नित्येषु ufüg miraa 
ब्वपर्यवसानः । कूटस्यनित्येषु स्वरूपमात्रप्रतिष्ठेषु मुक्तपुरुषेषु स्वरूपास्तिता क्रमेगोबा- 
ayaa इति तत्राष्यलष्यपयवसानः wera अस्तिक्रियामुपादाय कटपयत इति | 
अथास्य संसारस्य स्थित्या गत्या च गुणेषु वतेमानस्यास्ति क्रमसमात्तिने वेति ne- 
चनोयमेतत्‌ | कथम्‌ । अस्ति प्रश्न पकान्तवचनीयः सवो जाते मरिष्यति सृत्वा जनि- ` 
ष्यत इति । ॐ भो इत्यथ wal जाता मरिष्यतीति मृत्वा जनिष्यत इति विभज्य वचनीयः 
मेतत््रत्युदितख्यातिः क्षीणतृष्णः get न जनिष्यत इतरस्तु जनिष्यते | तथा 
मञुष्यज्ञातिः श्र यसो न वा श्र यसीत्येचं परिपृष्ठे विभज्य वचनीयः प्रश्नः पशुनथिकङृत्य 
श्रेयसी देवानृषींइचाचिङृ्य नेति । अयं त्ववचनोयः प्रश्नः संसारोऽयमन्तवाननन्तवान्वा 
थानन्त इति । कुदाळस्यास्ति संसारक्रमपरिसमासिनतरस्येति | अन्यतरावधारणे दाष- 
स्तस्माद्वयाकरणीयं पवायं प्रश्न इति ॥ ३३ ॥ 

VYASA, — | 
.. Well, but what is this succession? ‘Succession is the uninterrupt- 

ed flow of moments; it is taken in by last end, the cessation of. changes, 
A cloth which has not undergone. the succession of moments, does not 
give up its newness and become old all at once in the end. 

Further, succession is found in the permanent also. This perma- 
nence is two-fold, the Eternal in Perfection ; and the Etexnal in Evolution. 
Of these, the perfect eternity belongs to the Purusa. The evolutionary 


eternity belongs to the qualities. The Permanent or Eternal is that in 


which the substance is not destroyed by changing appearances. Both 
are permanent because their substance is never destroyed 

Now with regard to the appearances of the qualities, the Will-to-be 
and others, succession has an end which is cognized by the cessation of . 
the changes. In the eternal qualities however, whose appearances these 
‘are, it has no end. In the case of the Permanent ones, the existence of 
the released Purusas who are established in their own natures, is also 
known by succession. In their case too, therefore, it has no end. It is 
however conceived there, with reference to the necessary conception of 
the act of being attached to the word 
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But then is there or is there not an end to the succession of evo 
. lutionary changes of the universe, which is ever present in the qualities, 
by motion or by cessation of motion ? This cannot be answered as such. 
How ? | m 

There: is a question to which only a one-sided answer may be 
given :—' All that is born must die and having been dead be born again.’ 
Well, but if the question is put in this form— _ 7 

Is it that all that is born must die, and having been dead be born 


again ? 
The answer that can be given to this-is nota single one but must 


be divided in two. | 
He in whom the light of knowledge has appeared, and whose desires 

have been destroyed, that wise man is not born; the rest are born. Simi- 
larly the question is, Is mankind good or not? The answer is again to 
be divided in two. The humankind is better in comparison with the 
animals, but is inferior in comparison with gods and 80678 (Risis). 

| As to the question, Has the universe an end or has it not? Why 
this question cannot be answered as such? For the wise there is ces- 
sation of the successions of the universe. Not for the others. There is 
defect in formulating any other theory. Hence the question must neces- 
sarily be divided into two.—l93 

VACHASPATI'S GLOSS 


Puts a question in the context about the succession of changes (krama) :—' Well but 
what is this succession?’ The answer is :—‘ Succession is the uninterrupted sequence of 
moments cognized as distinct on the cessation of evolutionary change.’ 

That to which is mutually related the moment relating backward and forward to 
the moment of the succession of changes is so called. The meaning is that succession ig 
that which is the support of a group of moments. There can of course be no snccession 
ascertained without the existence of that of which it is the succession. Nor can there be 
a succession of one moment only. The inference by residue therefore points only to the 
dependence thereof upon a group of moments. Says this :—‘ Succession is the uninterrupt- 
ed flow, &c.’ Mentions authority for the existence of the succession of changes :—It is 
taken in by the last end, the cessation of changes 

Even in new cloth preserved with care, oldness becomes visible after a long time, 
This is the last end of change, otherwise called its cessation. ltis for this very reason 
that a succession of change exists. And before that too is inferred the smallness, the 
greater smallness and the greatest smallness as well as the grossness, the greater 
smallness and the greatest smallness of oldness in regular sequence of one after the other. 

Shows the same by the canon of difference:—‘A cloth which has not undergone, 
&c, That which has not bien subjected to the successior. of moments, is spoken of as 
not having undergone that. | 

Well, but this succession cannot be posited of the Pradhána, because that is eternal. 
For this reason says :—‘Succession is seen in those that are permanent, By using the 
plural number shows that succession pervades all permanent objects, | 
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Now shows the modes of permanence and then establishes how succession pervades ` 
the eternal :—' Permanence is two-fold, &c.’ 


Well, the constantly eternal may be eternal, because it never gives up its nature 
such as it is. As to the changing substances, they are constantly giving up their appear- 
ances; how can they be called permanent? For this reason 89४8 :- The Permanent or 
Eternal is that, &c. Characteristic, secondary quality and condition possess the 
qualities of appearance and disappearance; the characterized however remains the same 
in substance. | 


Well, are all successions known by the cessation of changes? Says, No:—'Now with 
regard to the appearances of the qualities, the Will-to-be, etc.’ Because the succes- 
sion of the characteristics ends on account of their being destractible. Not so however 
the succession of the Pradhána ends 


Well, the Pradhána might be said to be possessed of the succession of changes, 
because of the change of its characteristics. But the Purusa never changes. How 
then ean there be a change of succession in the case of the unchanging Purusa? For 
this reason says :—‘In those that are constantly permanent, &c 


There in the case of those that are bound, they have the notion of non-separation 
from the mind; there is therefore a fastening of the change on them on account of the 
changes of the mind. In the case of those however that have been released, the existence - 
of an unreal change has been fancied by ignorance with reference to the action of the 
word to be. Because the word precedes, fancy comes thereafter and puts on the appear- 
ance of the action of the word to be 


It has been said that the succession of changes does not find an end in the qualities, 
Not suffering that assertion puts the question, ‘Is there an end to succession, &0.'? 


Cessation of motion means the Great Latency, the Mahápralaya. Motion signifies 
creation. This is the meaning 

If there were no end of the change of the universe (Samsára) on account of eternity, 
how then should it be in the Great Latency, that all the Purusas should all at once 
have an end of the succession of changes in their case, and again should the same 
succession of changes come into being all at once at the beginning of a manifestation ? 
For this reason it would foliow that one Puruga alone being released, the universe of 
evolution would cease to exist for all, and thus all the Purusas would become released, 
In this way would come the end of the succession of the changes of the Pradhána, and 
the Pradhána also would thus come to be impermanent. 

Further it is not allowed that the manifestation of existence which did not exist 
before is possible, and this assertion cannot therefore be taken to prove its infinity. 
When this becomes the case, it can no longer be said that the Pradhána is beginningless, 
All the teachings of the Sástras thus come to be futile. This is the meaning 

Gives the answer:—It cannot be answered; the question does not deserve to be 
answered. With the object of showing that this question cannot be answered, shows 
& question which admits of a one-sided answer, ‘There is a question, &c.’ The answer 
io the question, Will all those that are born die? is Yes. This is true. Now speaks 
of a Question which admits of an answer after being divided into two :—Are all those 
that are born bound to die and dying be born again? The answer that can be given 
to this is only possible after a division. | 

In order to make the matter clear, mentions another question which admits of an 

answer only after being divided :—' Similarly the question, &c.’ This question does not 

admit of a one-sided answer. It is impossible to say that the evolution of the wise 

and unwise is in general indefinite or finite. There can be no community between them. 
40 
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This is similar to the impossibility of ascertaining the goodness or otherwise of 
every living being all at once. The same is the case with the death of one who is just 
born. This can, however, be ascertained after a division. Says this:—The wise man 
ig not born, &c. This is the meaning | 

The inference is. that there being emaneipation of all in the case of the freedom | 
of one only from succession, the world must come to end. And this depends upon the 
emancipation proved to exist by the authority of the S&stras. Thus here is the authority 
of the means of knowledge known as verbal authority, which establishes the emancipation 
understood. How can it be that the same SAstras should, by a certain teaching of theirs, 
stultify another authority of the SAstras establishing the eternity of the modifications 
of the Pradhána? Therefore, the inference which militates against the authority of 
the Agama cannot be considered an authority. It is of course in the Veda, the Smriti 
and the Purinas that the succession of creation after creation is without beginning 
and without end. Farther it is not possible that all the souls should cease to be born 
and die allat once, Even in the case of learned men who have been practising and 
working for more lives than one to achieve discriminative knowledge, this knowledge 
does not become well established. How is it then possible that in the case of all living 
beings, whether they belong to the class of the moving or the unmoving creatures, ib. 
should manifest all at once by some chance ? 

Further it is not proper that the effects should manifest at one and the same time 
although the causes are not in existence at one and the same time. In the case of the 
manifestation of discriminative knowledge by succession, innumerable souls may be 
released by suecession, but the destruction of the universe will not follow, because 
creatures are infinite and innumerable. Thus all is plain.— 88. 


Sütra 34 | 
पुरुषाथंशून्यानां गुणानां प्रतिप्रसवः कैवल्यं स्वरूपप्रतिष्ठा 
— वा चितिशक्तिरिति agen 


पुरुषाजे-शुन्यानान Puru gártha-Süny&nám, of those that are devoid of the object 
ofthe Purusa. गुशानान्‌ Gundndm, of the qualities. sfimet: Pratiprasavah, becoming - 
latent, कैवल्यम्‌ Kaivalyam, absolute freedom. स्वरूप-प्रतिष्ठा Svarüpa-pratisthá, establish- . 


ed in itsown nature, वा Vå, or, चितिशक्ति: Chiti-Sáktib, the power of consciousness. 
इति Iti, so, thus 


34. Absolute freedom. comes when the qualities 
becoming devoid of the object of the Purusa, become latent 
or the power of consciousness becomes established in 
its own 780प८8.--- 94 

VYASA. 

गुणाधिकारक्रमपरिसमाप्ती age तत्स्वणुपमवधार्यते । पुरुषाथेशन्यानां 
grat प्रतिप्रसवः कैवल्यं स्वरुपप्रतिष्ठा वा चितिशक्तिरिति । छृतभागापवगाणां ga- 
बाथेशुन्यानां यः प्रतिप्रसवः कायकारणात्मकानां शुणानां तत्कैवल्यं स्वरूपप्रतिष्ठा 


p चितिशक्तिरेव केषला तस्याः सदा तथैयायला् 
झति ॥ ३७ ॥ 
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G 


It has been said that absolute freedom comes when the succession 
of the functioning of the qualities in the performance of their duties is 
over. Its nature is now ascertained. Absolute freedom is the latency 
of the qualities on becoming devoid of the object of the Purusa, or it 
is the power of consciousness established in its own nature. Absolute 
freedom is the becoming latent by inverse process, of the qualities, when 
they are devoid of the object of the Purusa, after having achieved the 
experience and emancipation of the soul 


The power,of consciousness is absolute when it is not again limited 


-णा 94 


Thus ends the Commentary of Vyása, the Sánkhya-pravachana, the Fourth Chapter 

on Absolute Freedom. THE Book Is FINISHED. 
VACHASPATI’S GLOSS. 

Describes the connection of the aphorism defining the nature of' absolute freedom 
(kaivalya) with the previous aphorism :—'It has been said, &c.’ Absolute freedom is the 
becoming latent of the qualities when they become devoid of the objects of the Purusa.’ 

The becoming latent of the qualities in their cause, the Pradhána, when they are 
devoid of the objects of the Purusa, having achieved them:—The out-going and the 
trance and the inhibitive potencies of the qualities which appear both as the causes 
and the effects, become latent in the mind. The mind becomes latent in the principle 
ofegoism. The principle of egoism becomes latent in the undifferentiated phenomenal, 
and the undifferentiative phenomenal into the noumenal 


This backward disappearance of the qualities which appear as both the causes and | 


the effects, is called absolute freedom of the Purusa, in relation to the Pradhána from 
which he is released. Or, freedom is the establishment of the Purusa in his own 
nature. Saysthis,'Or,it is the power, &e. Inasmuch as in the Mahápralaya, too, the 
power of consciousness is established in its own nature, but that is not Moksa, he 
says :— Does not come into relationship again, &c.’ The word ‘ITI’ in the aphorism means’ 
the end of the book. | 

In this Chapter have been described the mind fit for freedom, and the trance known 


.as the Cloud of Virtue, for establishing the Purusa, as he appears in the other world; also - 


two descriptions of Mukti have been described and other things also by context. 

The root of the afflictions has been described, as also the afflictions ; both the Yogas 
are described together with the eight accessories. The way of Moksa in the shape of 
the knowledge of the distinction between the Purusa and the qualities has been 
rendered plainer. Absolute freedom has been ascertained io be the power of conscious-. 
ness free from the afflictions 

Thus ends the Fourth Chapter of Absolute Freedom in the Gloss of Váchaspati Misra 
on the Commentary of Vyisa.—34 
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